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PREFACE

HE late lamented Professor Dr, Hermann
Jacobi, Bonn (Germany), was an outstan.
ding savant who enriched the treasure of Oriental
Learning by his various valuable contributions and
even led the front of research in different branches
of Indological studies. Io the fields of Jaina and
Prakrit studies Professor Jacobi can be looked upon
as a Pioneer: and his investigations, extended over
dozens of years, have a unique value in assessing the
progress of studies. It is mainly due to his labours
that suitable position could be assigned to Jainism
and Jaina philosophy in the evolution of religion
and thought on the Indian soil. It is to him
that we owe the authentic translation of four
canonical wortks in the S, B. E. series; the two
Introductions form a substantial contribution to our
knowledge of Jainism, especially of its career earlier
than Buddhism. All research is a progressive
current ; and this is all the more true with regard to
Jaina research, because in the beginming the
scholars had to work with scanty material which,
with the passage of time, is coming out in a volumi-
nous magnitude,

The three essays of Jacobi, included in this
book have a significant valve, inasmuch as they
can be safely accepted as the basis for further
researches in Jainism and Jaina philosophy. The
first, Jamvsy, is taken from the Emeyclopacdia
of Religion and Ethics, vol, VII, PP 465-474, edited
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by J. Hastings, London; the second, Tse Mrra-
pvsics AND Etaics oF ToE Jawias in the Traneac
tions of the Third International Congress for the
History of Religions, vol. 11, pp. 59-66, Oxford
1908; and the third, Tne PrLacE or Jawmsy i
e DevevoreyT of Inotax Trouvanr, is being
printed and published, as far as I know, for the
first time in this book. It was written in 1922,
asis seen from the date put at the end of the
article. The original manuscript of this article
which has been written in Jacobi’s own hand-writing
was obtained by me through my late, lamented
friend, Mr. K. P. Mody, of Abmedabad.

Seme of the observations of Jacobi may require
modification and restatement. That is but natural
and inevitable. In fact, even Jacobi himself revised
some of his earlier opinions about Jainism and
Jaina philosophy during his life time in the light of
bis advancing studies. Minor points, here and
there, in these essays may require ratification;
but on the whole these essays still hold the ground
and can worthily serve as the starting points for
further studies. Itis with this idea that they nro
jssued in a separate book, especially because the
original sources are not easily accessible,

‘When I went to Germany in 1928 with a view
to acquiring first-hand knowledge of the methods of
research and with a view to establishing close
contact with the German scholars working on
Indological subjects and ially on Jainism and
Jain literature, the great scholar, Dr. Hermann
Jacobi immediately came from Bonn specially to
meet me in Hamburg and tavited me with great
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JAINISM
1. INTRODUCTORY.

Jainism is a monastic religion which, like Bud-
dhism, denies the authority of the Veda, ard i3
therefore regarded by the Brihmans as heretical.
The Jain church consists of the monastic order
and the lay community. Itis divided inte two
rival sections, the Svetimbaras, or ¢ White-robed’
and the Digambaras, or ‘Sky-clad’; they are so
called because the monks of the Svetambaras wear
white clothes, and those of the Digambaras origi-
nally went about stark naked, until the Muham-
madang forced them to cover their privities. The
dogmatic differences between the two sections are
rather trivial’; they differ more in conduct, ag will
be noticed in the course of the article.

The interest of Jainism to the stadent of reli-
glon consists in the fact that it goes back to s very
early period, and to priwitive currents of religious
and metaphysical speculation, which gave rise also
to the oldest Indian philosophies~Sankhya and
Yoga*~and to Buddhism. Tt shares in the theore-
tical pessimism of these systems,as also in their,
practical ideal-liberation, Life in the world
perpetuated by the transmigration of the soul, is
essentially bad and painful; therefore it must be

1 Ses the article ‘Digambara’, Encycdopacdia of Religi
and Ethics.

2 See thoso articles, ZRZ,
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our sim to put an end to the Oycle of Births, and
thisend will be accomplished when we come into
possession of right knowledge®, In this general
principle Jainism agrees with Saikhys, Yoge,
and Buddbism; but they differ in their methods of
realizing it. In metaphysics there is some general
Likeness between Sinkhya and Yoga on the one
hand, and Jainism on the other, For in all these
systems & duslism of matter and soul iz acknow-
ledged; the souls are principally all alike substances
{monads) characterized by intelligence, their actual
difference being caused by their connesion with
matter ; matter is, according to Jains and Sankhyas,
of indefinite nature & thing that may b

anything, These general metaphysical principles,
however, are worked out on different lines by the
Bahkhyas and Jaing*, the difference being still more

3 It may be added that, with the exception of Yogs, all
these sncient systems are strictly stheistic, €. ¢, they do
not admit an nbsolate Supreme God; even in Foga, the
Iévara i3 Dot the first and only cause of everythingy
existent, B

W

The Sahkhyss endeavounr 40 explain, from their dualistic
principles, purusa and prakrti, the development of the
material world as well as that of lving beings; the
Jatns, however, sre slmost exclusively concerned with
the latter, and declars that the cause of the msterial,
world and of the stracture of the universe is lokasthiti,
*primeval disposition’ ( Zattvdrthidhigama satra, iii, 6
com.). Baikhya, probably based an cosmogonic theories
contained in the Upanisads, was intended as a philosop
hie system which in the course of time became iho
{hme‘ﬁu\ foundation of popular religion. But Jalnism
was, in the first place, a religion, and developed &

philosophy of its own fn order to rake this veligion, #
sclf-consistent, system, .
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siccentuated by the different origing of these
systems. For the Sankhyas, owing allegiance to
the Brihmans, have adopted Brahmanical ideay
and modes of thought®, while the Jains, being
distinetly non-Brihmanical, have worked wupon
popular notions of a more primitive snd cruder
character, e. g. animistic ideas, But the metaphy-
steal principles of Buddbism are of an entirely
different character, being moulded by the funda-
mental principle of Buddhism, viz. that there is no
sbsolute and permanent Being, or, in other words,
that all things are transitory.” Notwithstanding
the radical difference in their philosophical notions,
Jainism and Buddhism, being originally both orders
of monks outside the pale of Brabmanism, present
some resemblance in outward appearance, so that
even Indian writers occasionally have confounded
them, It is, therefore, not to be wondered at
that some European scholars who became acquaint-
¢d with Jainism through inadequate samples of
Jain literature easily persuaded themselves that it
was an offshoot of Buddhism®’. But it has since
been proved beyond doubt that their theory
is wrong, and that Jainism is at least as old ag

5 e g, the Sadkhya principle makdn mesns mahdn ama;
the three gupas are suggested by the ¢rivrtkarapa of
Chandogys Up. vi. 8 £; and prakrei by the cosmical
brakma of the earlier Upanigad dootrine, wherefore in
the Gaudapdda Bhdsya on Kirika 22 brahma is given ag
a synonym of prakri, ete.

€ The fundamental thearies of Jalnism, e, g. the syadvada,
their division of living beings, esperially the elementary
lives, are not found in Buddhism,

7 Seo SBH alv. (1895) Tntrod, pp. xvilt &,
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Buddhism. For tho canonical books of, the Bud:
dhists frequently mention the Jains as a rival sect;
under their old name Nigantha {Skr. Mirgranths,
common Prikeit Nigganthu) and their loader in
Buddhs's time, Nateputta {Nata- or Natiputts
being an epithet of the last prophet of the Jains,
Vardhamina Mabdvire), snd they name the place
of the latter’s death Pav, in agreement with Jain
tradition. On the other hand, the canonical books
of the Jains mention as contemporaries of hahd.
vira the same kings as reigned during Buddha's
career, and one of the latter's rivals. Thus itis
established that Mahivira was a contemporary of
Buddhs, and probably somewhat older than the -
latter, who outlived his rival's decease at Pavi..
Mahiviva, however, unlike Buddha, was most
probably not the founder of the sect which reveres
him as their prophet, nor the author of their religi-
on. According to the i Buddbist tradi.-
tion, Buddha had, under the Bodhi-tree, discovered .
by intuition the fundamental truths of his religion.
as it appears throughout hi§ personal work; his:
first sermons are things ever to be remembered by

his followers, a8 are the doctrines which he then
preached. No such traditions are preserved in
the canonical books of the Jains abont Mahivira.
His becoming a monk, sud, some 12 years later,
his attainment of omniscience (kevala), are, of
course, celebrated events. But tradition is silent
about his motives for renouncing the world, and
about the particular traths whose discovery Ted to
his exalted position. At any rate, Mahivira is not
deseribed by tradition as having first become &
disciple of “teachers whose doctrines afterwards
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‘ailed t6 sutisfy him, as we are told of Buddha; he
seems to have had mo misgivings, and to have
tnown where truth was to be had®, and “thus he
became a Jain monk. And again, when, after
many years of austerities such as are practised by
other ascetics of the Jains, he reached omniscience,
we are not given to understand that he found any
new trath, or a new revelation, as Buddha is said
to have received ; nor is any particular doctrine or
philosophical principle mentioned, the knowledge
and insight of which then occurred to him for the
first time. But he is represented as gaining, at
his kevala, perfect knowledge of what he knew
before only in part and imperfectly, Thus Maha-
vira appears in the tradition of his own sect as
one who, from the beginning, had followed a reli-
gion established long ago; had he been more, had
he been the founder of Jainism, tradition, ever
eager to extol a prophet, would not have totally
repressed his claims to reverence as such. Nor do

8 A. P, R, Hoernle, Uvasagadasdo, tr, p. & £, note
{Cslentta, 1890), says that Mehdvira, having been born

. in.Kollags, ‘naturally, when he assumed the mouk’s
voeation, retired (ss related in Kalpasitra 115 L) to
the ceiya of his own clan, ealled Diipaliss and situatod
in the neighbourhood of Kollaga. Mabavira's parents
{andcwith {hem probably their whole clan of Naya
Ksatiriyas) sre said to havo been followers of the tenets
of Parévanstha (see Ayarasga, ii, 15, § 16). As such
they ‘would, no doubt, keep up a religions establishment
(cesya) for the accommodation of Pariva, on his periodi-
eal wisits, with his disciples, to Kundapura or Vesalr,
Mahavira, on rencuncing the world, wonld probably
first join Paréva’s sect, in which, however, he soon became
a reformer and chief himself.” .
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Buddhistie traditions indjeate that the N iganthay
owed their origin to Nitaputta ; they simply speak
of them 23 of & sect existing at tho time of Bud%ha
We cannot, therefore, without doing violation tt;
tradition, declare Mahivirg to has
founder of Jainism, Bog he is witp,
last Prophet of the Jaing, the last Ty,
predecessor, Pargva, the last Tirtha

Nirvana, Followers of Pirgva are
the canonical books; and a legend in
dhyayana Sitra xxiii relates a meey;

a disciple of Piréva ang a diseiple f;’;g}?:lt]ween
which brought about the union of th, ald

of the Jain church and the new ones, is anch
to indicate that Pirdva wag a hiStorical :::ms
but in the absence of historiea] doe el::ts i
camnot venture to go beyond & conjecturg, e

2. JAIN VIEwW or THEIR ORIGIN, ETC,

According to the belief of the T
Jain religion is eternal, And;i!é rt
again and again, inee- P
Succeeding periods ) s
Tirthakarag. In ¢ -
the first Tirthakara
24th, was V. ...
colours of the 24 T :

e 9 SBE, xIv Introd, p,
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. * /(1) Ryabha (or Vysibha), bull, goldén; (2)
Ajita, elephant, golden; (8) Sambhava, horse,
golden; (4) Abhinandana, ape, golden; (5) Sumati,

"heron, golden; (6) Padmaprabha, lotus-flower, red 3
(7) Suparéva, the svastika, golden; (8) Candrapra.
bha, moon, white; (9) Suvidbi (or Puspadanta),
dolphin, white; (10) Sitala, the ¢rwatsa, golden;
(11} Sreyarhsa (or éreyz‘m ), rhinoceros, golden;
(12) Vasupijya, buffalo, red; (13) Vimala, hog,
golden; (14) Ananta {or Anantajit ), falcon, golden;
(15) Dharma, thunderbolt, golden; ( 16) Santi,
. antelope, golden; (17) Kunthu, goat, golden; (18)
Ara, the nandyavaria, golden; (19) Malli, jar,
blue; (20) Suvrata (or Munisuvrata), tortoise,
black; (21) Nami, blue lotus, golden; (22) Nemi
(or Aristanemi), conch shell, black ; (23) Pargya
snake; blue; (24) Vardhamsna, o, golden, Aji
Tirthakaras were Ksatriyas; M!Im'snvrata .and
Nemi belonged to the Harivamga, the ‘remaiuina
22 to the Iksvaku race. Mallj was a iVomaz;’
according to the Svetambaras by, this the Dipap,.
baras deny, as, according to thEDJ,‘ 20 fermal gam-
reach liberation. The intervy)’ ¢ ean

in

Mehavira and the two last Ty, k::::shbeh;een
given above. Nami died 5 0,000 yogs !mb feen
Nemi; Munisuvrata 1,100,069 véars g’ A s be; ore
the next intervals are 5,500,000 10 OgoogﬁoNamx ;
krore; the foll?wing intel’vals’ m;nno’ﬁ ‘,L'i’ :{e
pressed in definite Mmbers oo genee: Moo Jt
given in palyopamas ang Goarent ‘ajg'a .
interval being one kyorg of |, 7 s or\;:;f
The length of the life and the peigh! ot
karas are in Proportion to e e

el SO
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interv] 10 Theso Particulars Sarg  pere given
according to gho gvctimbaras.

the first ¢, the 29n4q Tirthakara, Together with
the 24 Tirthalkayyg they are the g3 great person-
3ges of Jain history; the legends of their lives
i eat opic worl by H"mf"
dkapurusacan‘ta, which is
Sources, DProbably the Vasudeva-
hinds (edited i th‘wnagur, 1906-09, by the
ainndharmaprasimkasabhi). )
All Tivthakapyg have reacheq Nirvana at their
h, Though, eing reloaged from the world,
they Beither gapg Or nor have any influence on
worldly affairg, they have Deverthelegg become the
i regarded ag the « ods’

(deva) by_ e Jaingh; temples ape erected to them .
Where thej, ido] Tshippedr he favourite
Tirthukams are {;

(Tain), zpy i, pp. 186 £,
1 N h 3 1, pp, 3
12 p T Mages apg idol, 1y S see T, Burgess,
u n ¥. 4 xxxip, (1903) 459
> 1Mong of Jaina Scalptyrey from
{ﬂnthm—n ndica, 3, (1894) 33y ;3.
o Sn Bur, 089, Capy Temples, London, 1889,
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i¥ alrdady mentioned i some canonical books, but
fio_rulés for their. worship are given'; it was,
however, already in fall sway in the first’ centary
of our ers, as evidenced by the Paimacariya, the
oldest Prikrit Eavya of the Jains, and by the
statues of Tirthakaras found in ancient sites—e, 9
in the Kdnkali moung at Mathuri which belongs
" to this period™,: Some sects, especially, a rather
recent section of the évem'mba'r&s, the Dhundhiz
or Sthinakavasiys, -reject this kind of wotship
altogether's, : .
© It goes without saying that the Tirthakaras,
except the two last, belong to mythology rather
than to history 5 the 22ng, Arist-anemi, i8 connected
with the legend of Krsna as his relative, But the
det:i}s of Mahavira's life as related in the canonical
fl?ozks may be regarded on the whole as historjeal
acts, * ... .
He was 4 Ksatriya of the Jiiadta clan and
& native of Knx;@agrama, a suburb of the town
Vaiali (the modern Basirh, some 27 miles north of
Patna®) . 7, was the second son of the Ksatriya
13 Bome_ kind of worship, bowever, seems to be implied
T lromthe gldey times by the monti, ¥
or shrines, in the sacred books, Thege shrines

~
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Y Zpigr. tid, 31317 ¢
18 ‘Bce 'Notf: on the ton-Tdolatroys Shwetambar J, ains,' by
Seekerf .1.911; and Margaret Stevenson, Notes on

. A Jainism, Pp.13¢,
5 sn:_:.;.ggimz. and Vﬁ.piyaggimn, both  suburks of
.- Yol have hyen idontified by Hoernle ¢/

oc. eit, p, 4,
. not: 8) with the modern villages Bianiya ang Bunkund.,
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Siddhartha and Tritals, a highly connected lad\yA
he Svetimbarag maintain, and thus it jg stated "el
the Aeargigasttra, the Halpasitra, ete., tha
the soul of the Tirthakara first descended into
the womb of the Brahmagt Desitnands, and W?“Z -
by the order of Indra, removed thence to tl.m womb,
of Tridala®. Buy 1 Digambarag reject this story,
is parents, who were pious Jains and worshippers
of Pirva, pave hig the name Vardhamina (V’f:
or Mahavira i3 ap ePithet used a3 & name; Al'h*‘u'
Bhagavas, Jins, ote,, are titles common to &
Tirthakams), He married Yasodi and by her
had a daughter Anojja. His parents died whon
he was 39 years old, and hig elder brothor N?’fd"
vardhana suceeedog his fathey in whatever position
he had helq, With the pormission of his brother
and the othep aathorities, he carried out a long-

cherighed resolve ang became & monlk with the
usual Jain rites, Then o]

lowed 12 yenrs of soli:-
mortification; Mahgyry, wandered about asa mendi-

end of thig Period degj
Teached the state of omniscience ( l;evala), corres-
ponding to tp, Bodhi of e Buddhists, He lived
for 42 yoarg more, Preaching the 1ay and instrucfr
ing his 1y disciples ( ganadharu); Indrabhati,
Agnibhut;, Vagubhigs, Arya Vyekta, Arya Sudha-
rman, Mum_iitnputra, Mnuryaputra, Akampita,

for of the embryo of Baladeva from the
OBiDt o that of Devakt, whenge 1o got the

name Snmhn_!aun, Btil] Tetaining the motronymie
Ihmhigayu.

17 the trang;
womb of R,
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Acalabhritr, Metirya and Prabhisa, In the 72nd
year of his life he died at Pavi and reached
Nicvapa, This event took place, as stated sbove,
some yesrs before Buddha's death, and may, there-
fore, be placed about 480 5. ¢, The §vet5ml_mm?,
however, place the Nirvina of Mahivira, which is
, the initial point of their era, 470 years before the
beginning of the Vikrama ers, or in 527 B, 0.
The Digambaras place the same ovent 18 yearslater.

" 3. CanoNICAL LITERATURE OF THE
S*YETAMBARAS,

" The canonical books of the Svetambaras (the
Digambares do not admit them to be genuine)
are not works by Mabavira himself, but some of
them claim to be discourses delivered by him to
Indrabhiti, the Gautama, which his disciple, the
ganadhara Sudharman, related to his own disciple
Jambusvimin,

Before entering on details about the existing
canon, it must be stated that, according to the
Jains, there were originally, since the time of
the first Tirthakara, two kinds of sacred books,
tbe 14 parvas snd the 11 angas; the 14 piirvas
were, however, reckoned to make up a 12th aiga
under the name of Dygtivida. The knowledge of
the 14 piirvas continued only down to Sthilabhadra,

18 In ibo Preface to his ed, of the Parifita Parvan {Bibl,
Ind,, Casloutta, 1891}, p.
the Ey

4 ff., the present writer
tradition, and, by combining
the Jain date of Chandragupta's accession to the throne
in 155 after the Nirvana with the historieal date of the
same’event in 321 or 822 n. v., arrives at 476 ar 477 &,
©. 83 the probable date of Mahavira's Nireana,
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the 8th patriarch aftep Mabaviva ; the next 798“2‘
archs down tg Vajra knew only 10 parvas, and

ally logt, until, at the time when the eanon was
Wt{tten :iown in hooks (980 4, v, ), all the pirvas
had disappeared, and consequently the 12th oy
too. Such is the Svetambara tradition regarding
the piirvag; that of the Digambarag 18.5111‘{11‘“'\
B8 regards the fina] Jogg of the pirvas, dlﬂ”ermgt.
however, in mogt details; bt they contend ﬁl;"

the angas algo werelost after o more generations’,

The 11 asgas are the oldest pert of the canon
(siddhanta ) which ag Present embraces’d5 texts,
Besides the 31 aiigs, there are 12 updigas, 10
Dainnas ( prakimas), ¢ chedasﬁlra:, Nands and
Anuyogadvzira, 4 milasitras, A list of these i?XiS
according to the ysyay enumeration follgws®, R

(1) 11 asges. Aciira, Sitrakrta, Sthana, Samia-
vaya, Bhagavaﬁ, Ji ﬁitﬁdharmakathis, Upisakadjiﬁ_s,

raupapitikadaﬁs, Pragnavys-
tivad

Prajfiapt;, Sﬁryaprajﬂapti, Nirayavali [or Kalpika],
A hsika, Puspiks, Pu$pacﬁ.1ik5, V;midagﬂ{
10 DPainpas ( prakirpas): Catu@garaign,‘ Sarhs-
tara, Ktumpratyﬁkhy:‘ma, Bhaktapnrijﬂz‘l, Tapdu’
19 For dotaily gog A A, Gutring, Bépertoire dgpigraphis
Jaina, Parts, 1905, P. 36,
20 For detaily goa We'bor, “Sacred Litoratnrs of the Jainas,
which first apyonreq (in ¢

Germln)' 0 Indigche Studien,
*ad xviL, (1885 )%
8)-xﬂ-(lam.

and wag translated in 74
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lsvaiyali, " Cendavijn, Devendrastava, Gapivijs,
Mabapratyakhyana, Virastava; (4) 6 chedasiiras:
Niéitha, Mahani¢itha, Vyavahira, Daéiérutaska.
ndha, Brhatkalpa; Paficakalpa ; (5) 2 sitras without
a.common, name; Nandi snd Anuyogadvira; (6)
4 milasitras: Uttaridhyaysua, Avayaka, Daga.
" vaikalika and Pipdeniryukti. Most of the canoni-
cal:books have been edited in India, some with
commentaries, English translations have been
published of the Acarangs, Stutrakrtanga, Upasaka-
dagis,.  Antakyddaéss, Anuttaraupapatikadasas,
Dttaridhyayana and two Kalpasitras.

The redaction of the canon took place under
Devarddhigani in 980 after the Nirvina (A. p, 454,
according to the common reckoning, actuslly per-
hapy 60 years later); before that time the sacred
texts were handed down without embodying them
in written books, In the interval between the
composition and the final redaction of the texts,
-and even.sfterwards, they have undergone many
alterations—transposition of parts, additions, ete.—
traces of which can still be pointed out"™, Along
with these alterations there seems to have gone on
& gradoal change of the language in which the
texts were composed. The original language,
according to the Jains, was Ardhamigadhi, and
they give that name, or Magadhi, to the language
of the present texts. But it has, most probably,
been modernised during the process of oral trans.
mission. The older parts of the canon contain
mony archaic .forms for which in later texts

distinet Maharistri idioms are substituted, It

21 Ses Wober, loc. cit. 8.
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Wil be best to eql] g language of the sacrig
texts simply Jain Prikeit, and that of Jater worl
Jain Mﬁhz‘m&stﬂ. . ;
As the works belonging to the canon are o
differeng origin and 8ge, they differ gre.aﬂy n
character, Some are chiefly in Prose,some in Ve!‘;”
and some in mixed proge and verge, Frequently

and contajp endless Tepetitiong; Some, bowevcl_‘,
contain 8luceinet rules, 8ome, besideg ]engthy desﬂ.l-
ptions,? Systematic ©Xpositiong of vatim‘xs dogmatic
questions; i ot] I8, again, the systematic tendency
Prevails throgh gy, A large Titeraturg of glosses
and commentarieg hnq 8YOWR up round the more
importang toxts  Booires the sacred Jitﬁ_l'at‘_“‘e
and the Commentayjeg be]onging to it, the Jains
POSSess separage Works, in cloge mnturiul_ﬂgref‘
ment with the former, which contaip systenlﬂt}O
%Positions of thes, faith, or parts of it, in Prakrit
and  Sanglpyy, The Works, whieh generally
Possess the advantage of aceuracy ang cloarness,
have in thej, turn become the object of learned
labourg of COmmentatgyry 28 of the oldest ig .
Umagvatirg Tattvdrtiiddhiyamaﬂtm, a évetambnrn,
work, which, hn\vever, is alge claimed by the
Digambams." A

ort of eneyelopaediy of Jainism

! of thig Sollmenting literature hagy been

Etudied by 1 1, ZDIE x1yy, (1893) 585 g,
b * Qermag ¢y explanation hay
ho pregent writer in Zpyrq 1,
J +5 toxt ang Shasyg nyy conisined in
the iy, Ind, edition (Culcntta, 1905 )
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" is the Lokaprakdéo™ by Tejapila’s son, Vinaya-
vijays (1652). On these and similar works our
gketch of the Jain faith is chiefly based.

Tt may here be mentioned that the Jaing also
“possess a secalar literature of their own, in poetry
and prose, both Sanskrit and Prakrit. Of peculiar
inferest are tho numerous tales in Prakrit and
Sanskrit with which authors used to illustrate
dogmatical or moral problems, They have also atte-
mpted more extensive narratives, some in & more
popular styls, as Haribhadra's Samardichchakahd,
and Siddharsi’s great allegorical work Upamitibha-
. Yaprapafichd katha (both edited in Bibl. Ind., Cal-
cutta, 1901-14), some in highly artificial Sanskrit,
as: Somadeva’s Yadastilahs and Dhanapala’s
Tilsksmatijari ( both published in the Kavyamals,
. Bombay, 1901-03, 1908). Their oldest Prakrit
boem (perhaps of the 3rd cent. 4. p. ), the Paama-
chariya, is & Jain version of the Rimiysna. San-
skrit poems, both in purdna and in kavya style, and
hyimns in Prikrit and Sanskrit, are very numerous
with the gvebﬁmbams as well a8 the Digambaras;
there are likewiso some Jain dramas, Jain authors
have also contributed many works, original treatises
- 88 woll ag commentaries, {o the seientific literature
of India in its varions branchés—gmmmar, lexi-
cography, metrics, poetics, philosophy, ete.*
% THE DoCTRINES oF JAINISM.
. Jein doctrines may be broadlydi vided into (i.)
Philosophical and (ii.) practical. ~Jain philosophy
24" Edited by

Hiralala |, 2 .
25 Clart, aihsaraja, 3 vols.,

Jampagar, 1910,
Hamachandm,

ERE, vol. VI, . 501
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contains ontology, metaphysics, and psychology.
The practical doctrines are concernod with othies
and asceticism, monasticism, and the life of the laity.

i. (@) Philosophy.—The Arapyakas and Upa-
nigads had maintained or wero believed to main-
tain, that Being is ono, permanent, without begi-
nning, change, or end. In opposition to this view,
thoe Jaing declare that Being is not of a persistent
and unalterable nature : Being, they say, ‘is joined
to production, continuation, and destruction'*
This theory, they call the theory of the ‘Indefini.
teness of Being' (anekantardda); it comes to this:
existing things are permanent only a3 regards
their substance, but their accidents or qualities
originate and perish. To explain: any materisl
thing continues for ever to exist as matter; this
matter, however, may assume any shape and
quality, Thus, clay as substance may be regarded
a3 permanent, but the form of a jar of clay, or its
colour, may come into existence and perish. Itis
clear that the Brihmanical specalations are con-
cerned with transcendental Being, whilo the Jain
view deals with Being as given in common
experience.

The doctrine of the Indefinitencss of Being is
upheld by a very strange dialectical methoed
called Syadvdda, to which the Jnins attach =o
much importance that this name frequently is
used as a synonym for the Jain system itself,

26 Seo H. Jacobi, ‘The Motaphysics and Ethics of the
Tainas, in Trans. of the Congress for the Hist. of Reli.
gion, Oxford, 1908, ii. 60, [This paper s included in
this book, after this article, A, N, v.)
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According to this doctrine of Syadvida, there are
v forms of metaphysical propositions, and sll con-
tain the word aydt, e. g., sydd asti sarvarh, sydd
ndsti sarvarh, Sydt mesns ‘may be’, and is ex-
plained by Eathamohit, which in this connexion
may. bo translated ‘somehow’, The word sydt
hore qualifies the word asti, and indicates -the
Indefiniteness of Being (or astitvam), For
example, . We say a jar is somehow, 1, e., it exists,
if we mean thereby that it exists as a jar;
but it does not exist somehow if we mean that it
exists as a cloth or the like. The purpose of these
seoming truisms is to guard against the assumption
of the Vedintins that Being is one without a
second, the same in all things. Thus we have the
correlative predicates <is’ (astt) and ¢is not’
(ndsti). A third predicate is ‘inexpressible’
{avakiavya); for existent and non-existent {sat and
asat) belong to the same thing at the same time,
and such a co-existence of mutually contradictory
sttributes cannot be expressed by any word in the
language. The three predicates variomsly combi-

ned make up the 7 propositions, or sapta bhangas,
of the Syadvada.

Supplementary to the doctrine of the Syad-
vdda, and, in & way, the logical complement to it,
ig the doctrine of the nayas.™ The nayas are
ways of expressing the nature of things: all these
ways of judgment, according to the Jains, are
one-sided, and they contain but a part of the
truth, There are 7 nayas, 4 referring to concepts;
and '8 to words. The reason for thig vaﬁety

<27 1Ib. 61,
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of stateinent is that Being is not.simple, g8
the Vedantins contend, but is of a complicated
nature; therefore every statement and ‘evo'r;’ -
denotation of a thing is necessarily incomplete and
onesided; and, if we follow one way only ‘of
expression or of viewing things, we are bound t6 g
astray. Henco it is usunl in explaining notiofs to
state what the thing under diseussion is with

veferoence {o substance place, time, and state
of being.

(b) Metaphysics. - All things, 1. e. snbstances
(dravya), are divided into lifeless things (afivakd _/a)
and lives or souls (jiva). The former are. again
divided into (1) space (dhasa); (2) and (3) twe
subtle substances called dharma and adharma, and
(4) matter (pudgala) Space, dharma, and
adharma sre the necessary conditions for the
subsistence of all other things, viz souls an
matter; space affords them room to subsist; dharma
makes it possible for them to move or to be
moved; and adharma, to rest. It will be seen
that the function of space, as we conceive it, is by
the Jains distributed among three different
substances; this seems highly speculative, and
rather hyperlogical. . But the conception of the
two cosmical substances dharma and adharma,
which occur slready, in the technical meamn"
just given in canonical books, seems to be developed
from a more primitive notion. For, as their
names dharma and adharma indicate, they seem to
have denoted, in primitive speculation, those
invisible ¢fluids’ which by contact cause sin and
merit. The Jains, using for the latter notions the
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tormi papa- and punya, ‘were free to 'use’ the
urrent names'of those ‘{lnids’ in 2 new Sense nof
known to other Indian thinkers.

) ESptsce (@kasa) is divided into that part of
space which is eccupied by the world of things
{lokakase), and the space beyond it (dlokdkdda),
iwhich® is ‘absolutely void and ewpty, an abyss
of fiothing.  Dharma and adharma are co-extensivé
with ‘the world; accordingly mno soul nor any
partitle of matter can get beyond this world
for want of the substrates of motion and rest.
Time is.recognized by some as a quasi-substance
bésides those enumerated.

* 7" Matter (pudgala) is eternsl and consists of
atoms; otherwise it is not determined in its
nafure, but, as is already implied by the doctrine
of, the Indefniteness of Being, it is somethin

that may become snything, as earth, water, five,
‘ind, ete. * “Two states of matter are distinguished :
pross ’ inatter, “of which the things which we
perceive consist, and subtlé matter, which is
Beyond® the reach of our senses. Subile matter,
fof: instance, is that matter which is transformed
into .the different kinds of karma (see below).
Allmateriel things are ultimately produced by the
tonibination of atoms. Two atoms form a componnd
when the one i3 viscous and the other dry, or both
are- :of different degrees either of viscousness
or dryness. Such compounds combine with others,
and g0 on. They are, however, not vonstant in
their natuve, but are subject to change or
dévelopment (paripama), which consists in the
pssumption. of qualifies.(gunas).. -In this “way
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originate also the bodies and senses of living
beings. The elements-earth, water, fire, and
wind-are bodies of souls in tho lowest stage of
development, and are, therefore, spoken of as
¢earth-bodies’ ‘water-bodies’, etc. Here we
meet with apimistic ideas which, in this form,
are peculiar to Jainism. They probably go back
{o & remote period, mnd must have prevailed
in classes of Indisn society which were not
influenced by the more advanced ideas of the
Brihmans,

Different from matter and material things are
the souls (jiva, lit. “lives'). There is an infinite
ommber of souls; the whole world ig literally filled
with them, The souls are substances, and as such
eternal; but they are not of a definite size, since
they eontract or expand according to the dimensions
of the body in which they are incorporated for the
time being. Their characteristic mark is infelli-
gence, which may be obscured by extrinsic causes,
but never destroyed.

. Souls are of two kinds: mundane { sarisarin),
and liberated (multa). Mundane souls are the
embodied souls of living beings in the world and
still subject to the Cycle of Birth; liberated souls
will be embodied no more; they héve accorplished
abgolute purity ; they dwell in the state of perfec-
tion at the top of the universe, and have no more
to do with worldly sffairs; they bhave reached
alrvdpa (nirerti, or mukti). Metaphysieully the
diffe bet the dane and the liberated
soul consists in this, that the former is entirely
filled by subtle matter, as, & bag is filled with sand,
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while the latter is absolutely pure and free from
any material alloy.

The defilement of the soul takes place in the
following way. Subtle matter ready to be trans-
formed into karma pours into the soul; this is
called ‘inflax’ (a¢rava). In the usual state of things
a soul Hiarbours passions {kasaye) which act like a
viscous substance and retain the subtle matter
coming into contact with the soul; the subtle
matter thus caught by the soul enters, as it were,
into & chemical combination with it; this is called
the binding (Bbandha) (of karma-matter). The
jubtle matter ‘bound’ or amalgamated by the soul
i transformed into the & kinds of Larma, and forms
a kind of subtle body ( karmanasarira} which clings
to the soul in all its migrations and futare births,
and determires the individual state and lot of that
patticular gsoul. For, as each particular karma hag
been caused by some action, good, bad, or indiffe-
tent, of the individual being in question, so this
karma, in its turn, produces certain painful, or
indifferent conditions snd events which the indivi-
dus} in question must undergo. Now, when a
particular karma has produced its effect in the way
described, it (4, e. the particolar karma-matter) is
discharged or purged from the soul. This process
of ‘purging off” is called nirjard. When this pro-
cess goes on without interruption, all farma-matter
will, in the end, be discharged from the soul; and
thelntter, now freed from the weight which had
kept it down before the time of its liberation (for
matter is heavy, and korma is material), goes up
in a straight > ~ ° .the top of the universe whero—
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tha liberated souls dwell, But in the udual coiirse
of things the purging and binding Pprocesses go on
s\multuneuusly, and thereby tho soul is forced to
continue its mundone existence. After the death
of an individual, this soul, together with its karme

aasarira, goes, in a fow moments, to the place of ity
few birth and there assumes s new body, expanding
or contracting in accordance with the dxmcnsums
of the latter.

Embodied souls ave Jiving beings, the classifi-
¢ation of which is a subject not only of theoretical
but also of great practical interest to the Jains,
As their highest duty (paramo dharma) is not to
kill any living beings { ahirhed ), it becomes incum-
bent on them to know the various forms which hfc
inny sssume. The Jning divide, living bemws
according to the number of sense-organs \vhxch
{hey possess: the highest (pafichendriya) possess
all five organs, viz, thoge of touch, taste, smoll;
sight, and hearing, while the lowest (chdrs Jn)
have only the organ of touch, and the }'emmmng
clnsses each one organ more than the preceding
one in the order of organs given above; e. £
worms, ete,, posgess the organs of touch and testo;
nnts, ete,, possess, in addition, smell; hees ete,
seemg, The vertebrates possess all five organe of
sense; the higher animals, men, denizens of. -Bell,
and gods possess an internal organ or mind (manas)
and are therefore called rational (sarhjiiin), whils
the lower animals have no mind (amrh;um) The
notions of the Jaing sbout b *
organ are, in part, peculiar tc
for & more detagggl noﬁg\é‘?“s\h'

, one
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‘Tt has’ alréady been’ stated * that the forib
elamen’és aré ‘animated by .souls; . e; parthes
of enrth, etc, are the body of souls,’ called
sarth-lives, ete. .These we may call elementary
lxves , they live ‘and die and are born again, in
the' .game or another elementary body. These
elementaty lives'are either gross or'subtle; in the
Yatter cdse’ they are- invisible. The last class
of one-organed lives are plants; of some plants
cach- is the' body of one soul only, but ‘of “other
plefits. each is an aggregation of embodied souls
which" bave all fanctions of life, as respiration
snd nutrition, in common. That plants possess
souls is an. opinion shared by other Trdian
philosophers., But.,the Jains have developed
this theory in s remarkable way, Plants in which
only oné-soul is émbodied are always gross;
ey exish in the habitable part of the world
only “But those plans of which each is a colony
of planb—hves may algo be subtle, 7, ¢. invisible,
pnd.in that case they are distributed all over
the.world. These subtle plants are called nigoda;
they are composed of an infinite number of souls
forming & very small cluster, have respiration
and nutrition in common, and experience the most
exquisite * pains. ‘Tnnumerable nigodas form a
globule, and’ with them the whole space of the
world is clotely packed, like a box filled with
powder. The nigodas furnish the supp]y of souls in
place of those who have reached nir vdna.. . But an
mﬁmtemmally small fraction of one smgle mgoda
has sufficed to replace the vacancy caused in the
wworld by the nirvdna of 21l the souls that have
been liberated from the beginningless past down to
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the prosent. Thus it is evident that the sainsdra
will never be empty of living beings (see Lokapra-
tasa, vi. 31 ). .

From another point of view mundane beingé
are divided into four grades: denizens of hell,
animals, men, and gods; these are the four Walkg
of life {gatd), in which beings are born according

to their merits or demerits®® ,

We have seen the cause of the soul's embodic
yuent is the presence in it of kermo-matier, The
theory of karma is the key-stone of the Jain
system; it is necessary, therefore, to explain this
theory in more datail, The natural qualities
of soul are perfect knowledge (jiidna), intuition or

28 The Jains recognize b bodies which an individual may

possess { though not all simultaneously), ons gross and 4
sabtle ones, DBesides the kdarmapatarirze, whith is the
receptacle of karma and has no bodily fanciions, there
sro (1) the fon body ( Paikriy Y prot
ducing the d which gods, s
eto., may sssumo; () the translocation body (&hdraka-
farira), which corfain sages may assume for a short time
in order to consuly o Tirthakara at some distance; (3)
the igoeows body (mijesalarira), which in common
beings causes the digestion of food, but in persoma of
merit gives offect ta their curses (that they burn their
objects) and to their henedictions { that they gladden as
the rays of the moon), ete. This doctrine of the subtle
bodies, in which, however, many details are subject to
controversy, aeems to be the onteome of very primitive
idees sbost magic eto, which the Jains attempisd to
roduce to s rational theory, With the terms vaikrigas
and (aijasafaria mag be compared the waikdrila and
taijasa ahaikdra of tho Bafikhyas,
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faith (darsonc), highest bliss, and all sorts of
porfections; but these inborn qualities® of the
goul are weakened or obsoured, in mundane souls,
by the presence of karma. From this point
of view the division of karma will be understood.
When karma-matter has penetrated the soul,
it is transformed into 8 kinds (prakrei) of karma
singly or severally, which form the karmanasarira,
just ns food is, by digestion, transformed into
the varions finids necessary for the support end
growth of the body. The 8 Linds of karma are
as fallows. :

(1) Jrdndvarapiys, that which obscures the
inborn right knowledge (4. e. omniscience) of
the goul and thereby produces different degrees of
knowledge and of ignorance ;¥* { 2 ) darsanavarantya,
that which obscures right intuition, e.g. sleep;(3)
vedaniya, that which obscures the bliss-nature
of the soul snd thereby produces pleasure and
puin; (4) mohaniya, that which disturbs the
right attitude of the soul with regard te faith,
conduct, passions, and other emotions, and
produces doubt, error, right or wroug conduct,
passions, and various mental states. The following
4 kinds of karma concern more the individual
status, of a being; (6) ayuske, that which detor-
mines the length of life of an individual in ono
birth as hell-being, animal, man, or god; (6)
ndma, that which produces the various circums-

29 For detniis, s66 TRZE, the artt. Demons and 8pirits
(Jai?), vol. iv, pp. 6085%; Cosmogony and Cosmology
(Indian), 4, vol. iv. p. 160£.,, and Ages of the World
{Indian}, vol. i p. 200,

4
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tances of elements which collectively make up
sn individunl existence, e. g. the peculiar body
with its general and special qualities, faculties,
vte.; (1) gotra, that which determines thé
nationality, caste, family, sociel standing, ete,
of an individual; (8) oantordys, that -which
obstructs the inborn energy of the seml and
thereby prevents the doing of a good setion
when there is a desire to do it. i

Bach kind of karma hes its predestined limits
in time within whith it must teke effect and
thereby be purged off. Before we deal with' the
operation of karma, however, we must mention

ther doctrine which is ted with the karme
theory, viz. that of the six lefyds, The totality of
karma amalgamated by a sonl induces on it &
transcendental colout, & kind of complexion, which
cannot be perceived by our eyes; and this is called
lesyd. There sre six lodyds: black, blue, grey:
yellow, red, and white. They have also, and
rominently, & moral bearing; for the lesyad
ndicates the charater of the individnsl who.owns
it The first three belong to bad characters, the
laut three to good characters®

The individual state of the soul is prodnced‘ by
its inborn meture wnd kayms with which it is
vitiated; this is the developmental or parinamika
state. But there are 4 other states which have
————

30 The Jains acknowledge five kinds of Tedge: (1)
ardinery coguition (mati), {3} testimony {fruta), (3)
supernateral cognition (avadhi), (¢} direct: koow-

ledge of the thoughts of others (manalparyaya), (5)
omniscience ( kevala ), ‘ ’
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refsrence. only to the' behavioui of ‘the karina:
Tn *'the | common course 'of .things karma tnkes
offett and produces its proper results; thén the
soulfis in the audayita state. By. proper efforts
burma may be prevented, for some time,.:from
faling effech; it is neutralized (upasamita),
but it is still present; just like fire covered by
ashes: then the soul is in the aupadamita staté.
‘When karma is not only prevented from operating,
but is annihilated altogether, (Asapita), then the
goul is in-the ksayike state, which is necessary for
reaching nirvdpa. There is a fourth state of
the ‘soul, ksdyopasamikas, which partakes of the
nature of the preceding ones; in this state some
karma is ennibilated, some is neutralized, and
some is active, Thig is the state of ordinary good
men, but the ksdyike and aupasamita states
belong to holy men, especially the former. It
will be easily nnderstood that these distinctions
have an important moral bearing; they are

qoﬁs'c‘anﬂy referred to in the practical ethies
of the Jains.

We shall now consider the application of the
karma‘theory to ethics, The highest goal is
to get rid of all Zarma (nirfard) and meanwhile 4o
acquire no new karma-technically speaking, 4o
stop the influx {dsrava) of karma, which is called
sathvara, or the covering of the channels through
which karma finds entrance into the soul.. Al
actions produoe karma, and in the majority of
rases entail on the doer continuance of worldly
oxistence. (sampardyika); but, when a man is
free from psasions and sets in striet complianco
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with the rules of right conduct, his actions prodice
Farma which lasts but for a moment and is then
annibilated (frydpathe). Therefore the whole
apparains  of monastic conduct is required to
prevent the formation of new karma; the game
purpose is Served by austerities {tapas), which,
moreover, annihilate the old karma more speedily
than would happen in the common eourse of things.

1t is evident from the preceding remarks that
the ethies and ascetics of the Jains sre to be
regarded as the logical consequence of the theory
of karma. But from a historical point of view
many of their ethical principles, monastic institu-’
tions, and aseetic practices have been inherited
from older religions classes of Indian seciety,
since Brahmanical ascetics and Buddhists r b
them in many of their precepts and institutions
(see SBE xxii. (1884) Introd. p. xxii ff.).

i,

Jain ethics has for its end the realization
of niredna, or mokgs. The necessary condition for
reaching this end is the possession of right faith,
right knowledge, and right duct, These three
excellenges ave metaphorieally nomed the ‘three
jeweld' (triratna), an expression used nlso by the
Buddhist, but in o different sense; they are not
produced, but they are manifested on the removal
of obstrueting or obscuring species of kurma. To
effect this, the rules of conduct must be observed
and corresponding virfues must be acquired. ©Of
first importance are the five vows, the frst four of
which are also acknowledged by Brahmans and
Buddhists. The five vows (vratas) of the Jains ave:
(1) ot to kill; (2) not to lie; {3) not to steal;
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(4) to abstain from-sexual intercourse; (5) t¢
‘renounce all interest in worldly things, especially
to keep no property. These vows are to be strictly
observed by monks, who take them on entering the
Order, or,as it is commonly expressed, on taking
diksd. In their case the vows are called the five
gresb vows (mahdurata). Lay people, however,
should observe these vows so far as their conditi-
ons admit; the five vows of the lay people are
called the small vows (anuvrata). To explain: not
to kill ‘any living beings reguires the greatest
caution <n all actions, considering that nearly
everything is believed to be endowed with life.
" Endless rules have been laid down for monks which
aim at preventing the destruction of the life of
any living beings whatever, But if & layman were
to observe these rules he could not go about his
business; he is, therefore, obliged to refrain only
from intentionally killing living beings, be it for
food, pleasure, gain, or any such purpose. And so
it is also with the remaining vows; their rigonr is
somewhat abated in the case of laymen. A layman,
however, may, for a limited time, follow a more
rigorous practice by taking one of the following
particular vows or regulations of conduct (silavrata);
(1) digvirati; he may limit the distance up to
which he will go in this or that direction; (2)
anarthadandavirati; he may abstain from engaging
in onything that does not strietly concern him; (3)
ipabhogaparibhogaparimdna; he may set a mea-
sure to his food, drink, and the things he enjoys,
avoiding besides gross enjoyments. (It may be

mentioned in passing that certain articles of f
ete.,, are strictly forbidden to all, monks :&dd'
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Isymen alike, o, g. roots, honey, and spirital ond
likewise no food may bo eaten st night.). The
preceding threo vows are called gunavrata; the
next four are the disciplinary vows (sikaavratal:
(4) dedavirata, reducing the area in which one
will move; (B) eamdyika; by this vow the layman
undertekes to give up, ot stated times, all ginful
actions by sitting down motienless and meditating
on holy things; (8) pausadhoparvden, to live as a
monk on the 8il, 14th, or 15th, or day of tho lunar
fortnight, at loast onoe & month: (7) atithisamvie
Bhaga, lit. to give s share to guests, bup it is
understood in a less literal sense, viz, to provide
the monks with what they want,

Most of these regulations of conduct for
laymon are intended apparently to make them
participate, in o measure and for some timo, in the
merits and benehts of monastis life without obliging
them to renounce the world altogether, The rules
for's voluntary death have a similsr end in view.
1t s cvident that the lay part of the commonity
were not regurded a3 outsiders, or only as friends
and patrona of the Order, as seems to have been
the cate in early Buddbism; their position was,
from the beginning, well defined by religious daties
and privileges; the bond which vaited them to the
Order of monks was an effective one. The &tate of
a layman was one preliminary snd, in many caves,
preparatory to the state of a monk; in tho latter
respect, however, & chango scems to have come
abont, in so far as now and for some time past the
Order of monks is recrnited chiefly from novices
entering it at an early age, not from laymen in
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genéral.. Tt cannot be- donbted that this close
union between layien and monks brought about
by the similarity of théir religious duties, differing
1ot in kind, but:in degree, bas enabled Jainism to
avoid fundaimental. changés within, and to resist
dangérs from without for more than two thousand
years, ‘while Buddhism, being less exacting as
tegards the' laymen, underwent the most extra-
ordinary.evolutions and finally disappesred in the
tountry of its origin. ’
,. A monk on entering the Order takes the five
Breat vows stated above; if they are strictly kept,
in the 'spifit’ of the five times five clauses, or
_bhavands  (SBE xxii, 202 ff.), no mew karma can
form, But, to" practise them effectnally, more
explicit regulations are required, and these consti-
thte the discipline of the monks. This discipline is
described under seven heads.

+ " (1) /Since through the activity of body,
8peech, -and mind, which is technically called yoga
by the Jaius, karma-matter pours into the soul
{dsrava) and forms new karma, &s explained above,
it is necessary, in order to prevent the dsrava
(orto effect samvara), to regulate those activities
by i keeping body, speech, and mind in strict
. control: these are the three guptis (e. g., the
gupti or. gusrding of the mind consisis.in mot
thinking or desiring anything bad; having only
good thoughts, ete.). (2) Even in those actidis
which are inseparable from the duties of & monk,
he may become guilty of sin by inadvertently
transgressing the great vows (e. g., killing living
beings). To avoid such sing he must observe
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the five samitss, 4. ¢, he must be cautious in walking,
speaking, collecting alms, taking wp or putting
down things, and voiding the body; ¢, g., a monk
should in walking look before him for about six
feet of ground to avoid Lilling or hurting ‘any
living being; he should, for the same reason,
inspect and sweep the ground before he puts
anything on it; he shoulq be careful not to eat
anything considered to possess life™ ote, ()
Passion being the canse of the amalgamation
of karma-matter with the soul, the monk should
Bequire virtues, The 4 cardinal vices (kasiya)
Bre  anger, pride, illusion, ang greed; their
opposite  virtues are forbearance, indulgence,
straightforwardness, and purigy, Adding to them-
the following ¢ virtues, veracity, restraint,
austerities, freedom from attachment to anything,
poverty and chastity, we haye what is called
the tenfold highest law of the monks (uttamadhar

sanctity of whiep 80 earmest searcher of the
highest good stands in need gye the 12 reflexions
( anupreksd or bhdvand) on the transitoriness of
all things, on the helplessness of men, ¢n 'the
misery of the world, and gimilay topies, which
form the subject, of endless homiljes inserted in
their works by Jain authors, (5) Furthermore;
it is necessary for 5 monk, in order 4o keep in

found elsawhors (g0 Uahabharay,
$ 85 ct. Yoparites, 1y, 7 )
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the right path to perfection and o annihilate his
‘l'f’mw. to_bear. cheerfully with all that may
case him trouble or anmoyance. There are
22 such “troubles’ (parisaha) which a monk must
) endure without flinching, as hunger and thirst,
?ﬁ]d and heat, all sorts of trying occurrences,
Blness, ill treatment, emotions, ete. If we
consider that the conduct of the monk is regulated
31;1} the purpose of denying him every form of
omfort and merely keeping him alive, without,

i“’e"ef, the risk of hurting any living beings,
.th!:aznge Imagined to what practical consequences
u

Condut mzc_e.of the parisahas must lead. (6)
5 degr (charitra) consists in control and is of
sinfu]g ¢es or phases, In the lowest phase all
" theamm‘“e's’ are avoided, and the highest leads
o anm'hxhhon of all karma, preliminary to
nal hben.xtxon. (7) The last item is ascebicism
211; auste):‘xties (tapas), which not only prevents

¢ forming of new karma (sariwara) but also

Purges off the old (nirjarg) provided that it be
“ﬂdel:tuken in the ‘austerities of fools’ (dalatapas)
Practised by other religious sects, through which
temporary ‘merits, such as supernatural powers,
b}!ﬂl as a god, ete,, can be accomplished but the
hlghest good will never be attained. Tapas is,
therefore, one of the most important institutions
of Jainism, Itis divided into (4) external and
(B) internal tapas; the former comprises the
austerities practied by the Jaing, the latter their
8piritual exercises. (4) Among austeritios fasting
i8 the most conspicuous; the Jains have developed
it to a kind of art, and reach a remarkable
ptoﬁciegcy in it. Tho usual way of fasting is to
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eat only ono meal every second, third, fourth day, :
and sg op down to half, yoar. Another me;
of fasting i starving oneself to doath marapduit
sarlekhang te Other kinds of abstinence M'e_
distinguisheq from fasting properly 50 called;
reduction of the quantity of {he daily f°°d(;
Testrictiong 48 regards the king of food sclecte
from what o has obtaing by begging (for monks
and nupg must, of course, beg thejp daily 1'119“1
and ey not eat what has been speCll{U}’
Prepared  fop them); rejoction of all nttrnt:'ifﬂ
food, 1y the category of external austerities

disclpline, ino]uding contemplat; - §., confessing
ond repenting of SIS, Trangorossions of the
rules of conduet 4., daily expiated by the
coremony of 1"'ﬂtil‘mmana,- greator sing must bo
chang ) and repentéd of.
I Jess soriong gageg 1a to stand
ortain Position for o given time
O praver transgressions the
other Penances—in the worst
: Ordinat; the guilty mong. Other
kinds o in uI_ nusteriﬁesgucoxf;ist in(n_wdess

rder op laymey in th i
o 1 3 e duty of studying,
in Overcoming ) femptation, But the most
278} Heq Voluntary g o ot o thanasta, in g op Death
- Dipogyy g 1 Dead (Jainy mry

n
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* importadt .of all’ spiritual exercises is contem-
plation - {dhydna). Contemplation consists in the
contentration of the mind on one object; it cannot
be persevered in for longer than one muhiirta
(48 minutes), and is permitted only to persons
of agound constitution. According to the object
on which the thonghts are concentrated and the
purpose for which this is done, contemplation

- may be bad or good, and will lead to corresponding
results,. We are bere concerned only with good
contemplation, which is either religious (dharma),

-or pure or bright (¢ukla). The former leads to
the intuitive cognition of things hidden to common
mortals, especially of religious truths. Indeed, it
cannot be doubted that the pretended accuracy of
information on all sorts of subjects, such as cosmo-
graphy, astronomy, geography, spiritual processes,
ete., which the sacred books and later treatises

.contain is in great part due to the intuition
which the ‘religious contemplation’ is imagined to
produce. Higher than the Iatter is the ‘pure’
contemplation, which leads through four stages
to final emancipation: first, single objects are
meditated upon, then only one object; then there
i3 the stage when the activities of the body,
speech, and mind contivue, but only in & subtle
form without relapse. At this stage, when the
worldly existence rapidly draws towards its end
the remsining karma may be suddenly consumed
by a kind of explosion called dghdta. Then, in
the last stage of contemplation, all karme being
annjhilated and all activities having ceased, the
sonl leaves the body and goes up to the top of
the universe, where the liberated souls stay for
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ever. Tt must, however, bo romarked that ’P‘}W
contemplation is pot by itself s moans of reaching
liberatiun, but that it g the last link ‘ff a long
chain of Preparatory exertiong, Even its lf]"“t
two stages can be realized only by those in whom

amnihilated; gnq only kevalins, 7. ¢, those who
have already reached omniscience, can . 611";"
into the Ingt two  stages, which lead 'du'ect ly
to liberation, On the other hand, the nireana is
Decossarily preceded by 12 years of gelf-mortificat-
ion of the flesh®®, \whiol should be the closing N.!t of-
2 monk'y eareer, though it n, longer leads to h_bef‘
ation, for J'ambﬁsv:‘xmin, the disciple of Mahavira’s
disciple Sudharman, V28 the last man who
reached kevala, or omniscience, anq was liberated
on hiy deptps (64 after Mahavira’s Nirvaga );

In thig connexion we must notiee 5 doctrine to
which the Jaing 4

1 ttach mych imporbance, viz, the
doctrine of the Funasthanag ; o the 14 steps
Which, by, Bradual ineryyq, o good qualities and
decrease” o Farma, legq from tots] ignorance and
rong beljer 4, abgoluge PUrity of the gopl and
final liberacion.

28 Bee Deaty
17, p. 484,
9 Plrm;h Pnrvnn, ir.5oq,

#8 Disposal of e Dead (Jain), ERE vop,
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In the first stage (mithyddrsfi) are all beings
from the nigedas upwards to those men who do not
know or do not believe in the truths revealed by

- the Tirthaksras; they are swayed by the two
cardinal passions, love and hate (rdga and dresa),
and are completely tied down by karma. Inthe
following stages, as one advances by degrees in
true knowledge, in firmness of belief, and in the
control and repression of passions, different kinds
of karma are got rid of and their effects cease, 50
that the being in question becomes purer and
purer in each following stage. In all stages up to
the 11th (that of o antakasdy dgach-
cMhadmastha) a relapse may take place and a man
mey fall even down to the first stage, But as
foon ‘a3 he has reached the 12th stage, in which
the first fony kinde of karma are annihilated (that

ttaragachehhad; ha), he cannot

and may continne i it for a lop

Tetains gome activities of bod; i
; 'Y 8peech, and mind ;
. but, when all his activitieg cease, he e;ters on the'

that of kevaly: i
imme@iatel( Ot an ayogitevalin), which leads

of Farma hag been annihilated,

g period; he

"~ A question must now b



88] JAINISM .

which was grafted on an originally religions system
based on animistic notions and intent on sparing
all living beings: But such a hypothesis would bo
in conflict with the fact that this Farmatheory,
if not in all details, certainly in the main outlines,
i3 acknowledged in the oldest parts of the canon
and presupposed by many exf iong and technical
terms occurring in them. Nor can we assume
that in this regard the canonical books represent
& later dogmatic development for the following
reason; the terms dsrava, samrars, nirjard, ete.,
can be understood only on the supposition that
karma i3 a kind of subtle matter flowing or pouring
into the soul (dsrava), that this influx can be
stopped or its inlets covered (sarmvara), and that
the karma-matter received into the soul is consu-
med or digested, as it were, by it (nirjar@), The
Jains understand these terms in their literal
meaning, and use them in explaining the way of
salvation (the samvara of the dsravas and the
nirjard lead to moksa). Now these terms are as
old as Jainism, For the Buddhists have borrowed
from it the most significant term dsrava; they use
it in very much the same sense as the Jsins, but
not in its literal meaning, since they do not regard
the karma 3 subtle matter, and deny the existence
of a soul inte which the Zarma could have an
‘inflax’. Instead of sarhvara they say dsasvalbhaya
(c;isrm;aksaya), 1: destruction of the dsravas’, and
identify it with magga (mdrge, ‘path’). i

obvicusy that with thggl déravgg has Igst igs li{:tﬁ
meaning, and that, therefore, they must have
borrowed this term from a sect where it had
retained its original significance, or, in other
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words, from the Jains. The Buddhists also uge the
term swhvara, e. g slasarmvard, <restraint under
the moral law’, and the participle sarwuta,
* controlled’, words which are not used in this sense
by Brihmanical writers, snd therefore are most
probably adopted from Jainism, where in their
literal sense they adequately express the idea
that they denote. Thus the same argument serves
to prove at the same time that the karma-theory
of tho Jains is an original and integral part of
their system, snd that Jainism is considerably
older than the origin of Buddhism.

5. PRESENT STATE OF JAINIsSM.

The Jains, both Svetimbaras and Digambaras,
number, according to the censns of 1901, 1, 334,
140 members, 4. e, even less than 1/2 per cent
of the whole population of India*® On account
of their wealth and education the Jaing are of
greater importance, however, than might be
expected from their number. There are com-
munities of Jajns in most towns all over India.
The Digambaras are found chiefly in Southern
India, in Maisiir and Kannada, but also in the
North, in the North-Western provinces, Eastern
Rijputina, and the Panjib. The headquarters
of the Svetambarss are in Gujaras (whenee
Gujarati has become the common language of
the Svetambaras, rather than Hindi) and Western
Rajputans, bub they are to be found also all

30 The small number of Jains is explalned by the fact {hst
.. Jsinism s not a religion of the unenlivated maBses, but
rathor of the mpper classes. )
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over Northern and Central India. Very much
the same distribution of the Jains as at present
seems, from the evidence of the inseriptions,
to have provailed ever sinco the 4th century.™
Splendid temples bear testimony to the wealth
and zeal of the seet, some of which rank among
the architectural wonders of India, 23 those on
the hills of Girnir and Satruiijays, on Mount
Abi, in Ellora, and elsewhere.

The outfit of 2 monk is restricted to bare
necessities, and these he must bep: clothes, s
blanket, an almebowl, a stick, a broom to sweep
the ground, n piece of cloth to cover his mouth
when speaking lest inseots should enter it. The
puns outfit is the same except that they have add-
itional clothes. The Digambaras have a similar
outfit, but keep on clothes and use peacocks' fea-
thers instead of the broom. The monks shave
the head, or remove the hair by plucking it out
(locha). The latter method of getting rid of the
hair is to be preferred and is necessary at parti-
cular times; it iz peculiar to the Jains and is
regarded by them as essential rite.

Originally, the monks had to lead a wandering
lifo excopt during the monsoon, when they stayed
in one place; compare the vassa of the Buddhist
monks, Thus Mahsvire in his wandering stayed
for ane dsy only in a village and five days
in atown. But this habit has been somewhat
changed by the introduction of convents {upasraya),
corresponding to the vifidras of the Buddhists,

81 Bee Gudrinot, Repertoire d'epigraphie Jains, p. 24,




PRESENT STATE OF JAINISM f41

The upa¢rayas ¢ are separate buildings erected
by each sect for their monks or nuns, An Upas™
raya is'a large bare ball without bath-rooms and
cooking places, furnished only with wooden beds’
(M. Stevenson, Mod. Jainism, p. 38).

The Svetimbaras, as & rule, go only to those
places where there are such updsrayas; and now
they stay as long as a week in a village, in a town
a8 long as & month. It is in the updsraya that
the monks preach or explain sacred texts to laymen
who come to visit them. The daily duties of
a. monk are rather arduous if conscientiously
performed;; e, §., he should sleep only three hours
of the night., His duties consist in repenting
of and expiating sins, meditating, studying, begging
alms (in the afterncen), careful inspection of
his clothes and ‘other things for the removal of
ingects, for cleaning them, ete. {for details see
Yect. xxvi. of the Uttaradhyayana sitra (SBE zrv.
142 f.)). There are various monastic degrees.
First there is the novice (¢aiksa), who is not yet
ordained, When he or any other man takes the
vows (vratdddna), he renounces the world (pra-
vrajyd ) and initiated or takes difsd. The most
important ceremony at that time is the shaving
or pulling out of the hair under a tree. From
& common monk he may rise to the rank of a
teacher and superior called upddhydya, achdryo,
vichaka, gapin, etc. according to degrees and
occupations,

The religious duties of the laity have, to some
extent, boen treated above. The ideal of conduct
is‘ thateof the monk, which a layman, of course,
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cannot Tealize, but which he tries to approach Ify
toking upon himself particalar vcn‘vs." Bot in
practical life alvo, apart from asceticism, the J ains
possess a body of rules composed by monks which.
lay out a rational course of Life for laymen and
tand to improve their welfare and moral standard.” -
The monks have also to provide for the religious
wants of the laity by explaining sscred tests or
religions treatises and delivering sermons; this is
done in the wupasrayas where the Jaymen visit
them; similarly the nuns are visited Ly, or visit,
the lay women. But the most conspieuous habit
of the laity is attendance in temples, and worship

of the Tirthakaras and the deities associated with
them ’

We must now advert to a peculiarity of the
Jains which has struck all observers more than
any other, viz. their extreme carefulness not
to destroy any living beiug, a principle which is
carried out to its very last consequences in mona-

32 Mention should be made of tha 11 pagimds {8kr. pra-
tima), or standards of sscetio life, which a laymsn may ~
take upon himself especially when hs intends Lo end his
lifo by starving (cf. Hoernle, Urdsagadasdo, tr., p. 45,
n. 128, Z4 xxxifi, (1904) 330). ‘

33 E. Windisch, Yogatdsira, Germ, tr, ZDMG xxvill,

(1874); L. Susli, Yogabindu, Itsl, tr,, Giorrals della
Societa dstatica Talians, xxi. (1908); Warren, Jaininm,
P64 E

For a description of tbe worship of the differant sactions
of the Jsins sea Stevenson, Mod Jainism, p. 85 &,
where thers it alio a short notice of the Jain festivals

and fasts (p. 107 f1.; of. slso avt, Fostivaly and Fastr
(Juin), BRE. vol. v, p. 875 £.).

34
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stie life, and hag shaped the condyct of the laity in

ever tronblesome ; he will remove jt carefully with.
ount hurting it. It goes without saying that the
-Jeins are strict vegetarians. Thig principle of not
hurtig any living being bars them from some
professions, e, 8. agriculinre, and chag thrust them
- into commerce, and especially into itsleasy elevating

Jains, and thig accounts in 5 8reat measure both
for their ‘Unpopularity and for their wealth® A

old and diseaseq animals, the Paijarapolas, where
they are kept and fed 4] they die a natoral death,

6. History o Jarnism,

. The history of the Jain church, in poth the
.Svetambara and the Digambays sections, jg chiefly
contained in ghejy lists of patriarchs anq teachers

nd in:legends concerning them, The oldest list

riargh Sﬁpqlilya o Skandila. Of oy Ppatriarchg
only the hames and the gotrg, ATre given; but-there
13 2lso an expanded Jist from the 6th, Bhadrabéhu,
dOWI'l to $he 14th ajrasena, which adds more
deta.xls, ViZ. the nameg of the disciples of each
and branches (9ana,

£l Blevenson, 41, Y .
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Fula, and gqipg founded by, o orginating with,
them. Aq some of thege dotails aro also men-
tioned in olg Jaiy inscriptions of the 2nd cent.
4. D. foung st Mathuzg, s 4,50 part at Teast of -ﬂ";
Jain tradition ig Proved to bp pageq on historica
facts, Further, the more detailed list of patr-
farchs shows 4p a4 sfter the gtk Patriarch a great
€xpansion of Jainism too) Place in the N, and

- W. of Indig,» Beyond the details mentioned, we
have no historicy] records abont the patriarehs;
but such logends ng were known aboyt them down
to Vajraseua have been combined in Hemachan.
dra’s Parigiste, Parvan inty 4 kind of continuons
nNarrativess g later times there are lists of
teachers ( guredvali, pagtavat; ) of separate schools,
called gachoppe which give 5 Summary aceount from

ahivira doyy, to the foundoy of the gachehba

called Stipljya, The Dumber of gackehhas,

%, Epige, Ing, i (1892) 373 &, 393 1,
37 1 1s, lmwevsr, Curiony tha another tradition states; 1In
h & Xin,

Tzdia after 4 0 time of the Nang, 83 the Law of the
Jinas wii) pe, e g, . 7

38 ggq the contents of 4, ¥ork given ip
tothe toxt in the Bibl, fnq, edition

The Oldesy FUrDEEali knowy is that by Mnnisundlrl,
4. p, 1410, ed, Benlres, 1905, -

the introduction
3

<



HISTORY OP JAINISY (45

which usnally differ only in minute details of
conduct, 3 8aid to nmonnt to 84, of which only 8
aro represented in Gujarit, the most impor-
tant of them being the Kl.;e.mtam Gachchha,
* which has split inte meny minor gachchhas, the
Tapl, Asichala, and others. Separate mention is
da o the Upakesa Gachchha, whose members are
Lnown s ahe Qswil Jains; they are remarkable
for beginning their desent, not from Mahavirs,
but from his predecessor Piréva, These lists of
teschers seem, as a rule, to be reliable only in
that part which comes aftor the founder of the
gchoo! to which they belong; the preceding period
down to about the 9th cent. A. . is one of great
uncortsinty: there seems to be a chromological
blank of three centuries somewheret®

Records which allude to conterporaneous
gecular history are scant; such as we haeve in
inscriptions and legends refer to kings who had
fsvoured the Jains or wore believed to have
embraced Jainism. The first patron king of the
Jeing is 5sid to have been Samprati, grandsen
of tho,great emperor Adoka; but this is very

, doubtful bistory, A historical fact of the greatest
xmporta.nce for the history of Jainism was the
;;::x?:md:; Rumirapils, king of Gujarit, by

Finally, we must mention the schisms (nihnava)
that bave otcarred in the Jain church, According
to the Snt&mbaras, there were eight schisms, of

40 A fult tibliogaphy of this subject is cootained in

Guleinot, Evenl ds Libli Ais jai
Peopetatr oy G W40 IS Juing, p, 510»&., and
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whick the first was originated by Mshivira’s
gondndaw, Jamili; and eighth, occurring in 609
s Y, or A, D. £3, gave rise to the Digambara
gect.! But the Digambaras seem to be ignorsnt
of the earlier schisms; they sey that under
Bhadrsbihu rose the sect of Ardhaphalakas,
which in A. D, 80 developed into the Svetimbara
gect’ Tt is probable that tbe separation of the
sections of the Jain church took place gradually, an
individual development going on in both groups
diving ot & great distance from ome another,
and that they became aware of their mutual
difference about the end of the 18t cent. 4.p. But
the difference is small in articles of faith (see
art. Digambsra),

The sources for the history of the Digambaras
‘are of a similar kind to those of the gvetﬁmbaras,
‘but’later in date. The Digambara line of patriar-
chs is guite distinet from that of their rivals,
except that they sgree in the names of the first
patriarch, Jambi, and the 6th, Bhadrabihu, who,

ding to the Dig , emigrated at the
head of the true monks tawards the South, From
Bhadrabihn dates the gradual Joss of their sacred
literature, as stated above. The ingcriptions
farnish ample materials for a necessarily incomplete
history of their ancient schools (ganas); but they :
do not quite agree in el! details with the more
‘modern ‘tradition of the papjavalis. According to
the latter, the main chureh (mfla-sanigha) divided

41 See B, Toumann, in Ind. Stodisn, vl (1885) 018,
47 Bee ZDMO xdxviii, (185¢) 1£.
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into four gomas, Nandi, Sena, Sithha, and Deva,
about the end of the 1st cent, 4, D,

Literature.~Some of the more important works
and treatises have been cited in the art.; a full
bibliography bes been given by A, Guérinot, Hssai
de billiographie jaina, Parid, 1907, to which the
reader is referred for “all questions of detail. Of
new monographs oxi the subject { besides the old
one by G. Bibler, Uber die tndische secte der
Jainas, Vienna, 1887, tr, J, Burgess, Liondon, 1503
the following will be found useful; Margaret
Stevenson, Nofes on Modern Jaintsm, Oxford,
1910; Herbert Warren, Jainism, in  Western. Garb,:
as & Solution to Life’s great Problems, Madras,
1912; H. L. Jhaveri, The First Principles of the
Jain Philosophy, Liondon, 1910, For translations
of some of the principsl texts see H, Jacobi,
“Jaing Sutras,” SBE xxii, xuv, (1884, 1855).

* ®
-



TrE METAPHYSICS AND ETHICS
OF
THE JAINAS,

Al who approach Jain philosophy will be
under the impression that it is 2 mass of philoso-
phical tenets not upheld by one central ides, and
they will wonder what could have given currency
to what appears 4o us an unsystemeties! eystem.
I myself have held, and given expression to, this
opinion, but I have now learned tolook at Jain
philosophy in a different light. It has, I think,
a metaphysical basis of its own, which secured it
a distinet position apart from the rival systems
both of the Brahmans and of the Buddhigts. This
is the subject on which I would engage your
attention for a short space of time.

Jainism, at least in its final form, which was
given it by its last prophet the twentyfourth
Tirthakara Mahavira, took its rise, as iz well
known, in that part of Eastern India where in
an earlier period, sccording to the Upanigads,
Yajiavalkya had taught the doctrine of Brahman
and Atman, as the permanent and absolute Being,
and where Mahavira’s contemporary sud rival,
Gotama the Buddha, was presching his Taw,
which insisted on the transitoriness of all things.
Jainism, therefore, bad to take a definite positi?m
with refernce to each of these mutually exclusive

doctrines; and these it will be necessary to define
more explicitly.
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The one great Truth which the authors of
the Upsanisads thought to have diseover‘ea; and
which they are never weary of exalting, is that,
underlying and upholding from within all things,
physical as well as psychical, there is one absolute
permanent Being, without change and with none
other like it. The relation between this absolute
Being and existent matter has not clearly been
made out by the authors of the Upenisads, but
all wnprejudiced readers will agree that they
looked on the phenmomenal world ss resl. On
this point the different schools of Vedintins
arrived st different conclusions, which, however,
need not detain us here,

In opposition to this Brahmanieal doctrine of
absolute and permenent Being, Buddha taught
thet all things are transitory; indeed his dying
words were, that all things that are produced must
perish, The principal heresy, according to .the
Buddhists, is the dimavade, i. e. the belief that
permanent Being is at the bottom of all things;
they are, as we should say, but phenomena, or as
Buddha expressed it, dharmas; there is no dharmin,
no permanent gubstance of which the dharmas
could be said to be attributes,

. Thus the Brahmans and the Buddhists enter-
tained opposite opinions on the problem of Being
because they approached it from two different
points of view. The Brahmans exclusively followed
the dictates of pure veason which forces us to
regard Being as permanont, absolute, and uniform;
the ]?uddhists; on the other hand, were just as
one-szd;d in following the teaching of common
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experience according to which existence is but =
succession of originating and perishing, Either
view, the a priori view of the Brahmans, &nd the a
posteriors viaw of the Buddhists, is beset with
many difficulties when we are called upon to
employ it in explanation of the state of things as
prosented tous by our econsciousnessy diffieulties
which cannct ba overcoms without a strong faith
in the paramount truth of the principle adopted.
The position taken by the Jainag towards the
problem of Being is as follows. Reing, they
contend, is joined to production, continuation, and
destruction (sad ulpdda-dhraveya-vindsayubtam),
and they call their theory the theory of indefinite~
ness {anehd ada), in contradistinction to the
theory of permaneney ( nityardda) of the Vedin-
tists, and to the theory of transitoriness (vindsa-
vdda) of the Buddhists. Their opinion comes to
this. Existing things are permancnt only as
regavds their substance, but their accidents or
qualities originate and perish. To explain: any
wmaterial thing continues for ever to exist as
matter; which matter, however, may assume any
shape and quality. Thus clay as eubstance may be
regarded as permanent, but the form of a jar of clay,
ar its calour, may come into existence and perish.
The Jai 1
merely the :; EheoryLoé‘folxlgg Apposrs thus tvoi::vi
fmd it would be hard to believe that great
importance was sttached toit. Still it is regarded
as the metaphysical basis of their philosophy, Its
significance comes out more clearly when we regard

it in relation to the dootrines of Syddya
AR ines of Syddvada, and of
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. 8yadvida is frequently used as & synenym of
Jainapravacana (e. g. at a later date in the title
of & wellknown exposition of the Jain philosophy
entitled Syddvdde-Uafjart); and it is much hoasted
of a3 the saving truth leading out of the labyrinth
-of sophisms. The idea underlying the Syddvada is
-briefly this. Since the nature of Being is intrin-
sically indefinite and made up of the contradictory
.attributes of originating,continnance, and perishing,
any proposition about an existing thing must,
‘somehow, reflect the indefiniteness of Being,i.e.any
metaphysical proposition is right from one point
of view, and the contrary proposition is also right
from aunother, There are, according to this
doctrine, seven forms of metaphysical propositions,
and all contain the word syt e. g, sydd asti sarvam,
sydd ndsti sarvam. Sydt means ‘may be’, and is
explained by Lathameit, which in this connexion
may be translated ‘somehow, The word syat here
qualifies the word asti, and indicates the indefini-
teness of Being (or astitvam), For example, we
say, & jor is somehow, i. e, it exists, if we mean
thereby that it exists as a jar; but it does not exist
somehow, if we mean thereby that it exists as a
cloth or the like.

" The purpose of these seeming truisms is to
guard against the assumption made by the
Vedanting that Being is one without a second, the
3am» in all things. Thus we have the correlative
predicates fi¢’ (asti) and s not’ (ndsti). A third
predicate is finexpressible’ (avaktavya); for exis.
tent and non-existent (sat and asat) belong to the
same thing at the same time, snd such a coexis-
tence of mutually contradictory attributes cannot



52] JAINISM

be expregsed by any word in the language. These
three predicateg variously combineq make up t‘he
Seven propositions op iptablangas of the Syad 2
I shall not; abuge your patience by discussing this
doctrine a length; it is enough to have shq“‘n
that it is an outcome of the theory of indeﬁnlfe'
ness of Being anekintavidy ) and to have remin-
ded you that the Jainag believe the Syadvada to
o the key to the solution of g1 metaphysical
questions, .
The doctrine of ¢, Nayas which I mentioned
before is, as it were, the logical complement_ to
the Syadvady, The nayas are ways of expressing
the nature of things; all thege ways of judgement
are, according to the Jainas, one-sided, and they
contain bug 5 part of the truth, There are seven

words. The reagon for thig varioty is that Being
13 not simple, g the Vedanting believe, but is of a
complicated nature; therefore, every statement
and every denotation of a thing is necessarily .
incomplete and one-sideq sand if we follow one way
only of EXpression op of viewing things, we need
must go astray, .
There is nothing in ,n $his which. sounds

deeply speculative; on the contrary, the Jain
theory of Being 8eems o
€Ommon-senge g, ainst the paray
of the Upani;ads. It is also
directed against the Buddhistie tenet of the
transitorinesg of all ¢ i

owever, sy that it
combats the i
formulated in order to
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agrees'well with' the historical facts, that Maha-
vira came long after the original Upanisads, but
was a contemporary of Bnddha, He was obliged,
therefore, to frame his system so as to exclude the
principlos of Brahmanical speculation, but his
position was_a different one with regard to the
_newly proolaimed system of Buddha.
I have not yet touched on the relation between
Jain philosophy on the one hand and Sankhya
-Yoga on the other, We may expect a greater
community of ideas between these systems, since
‘both originated in the same clags of religious men,
viz, the ascetics known as the Syamanas, or, to use
‘the more modern term, Yogins. As regards the
practice of asceticism, the methods and the aim of
Yoga, it has long been proved that the Yoga of
Brahmans, J, ainas, ond Bauddhas are closely
related to each other, and there can be no doubt
that they have all developed from the same source.
But, T am now concerned only with those philogo-
phical ideas which have & connexion with ascetic
, Practice and form the justification thereof.
. Now the Sankhya view as to the problem of
Being is clearly a kind of compromise between the
. theory of the Upanisads and what we may call the
common-sense view. The Sankhyas adopt the
former with regard to the souls or purusas which
aro permanent and without change. They adopt
the latter when assigning to matter or Prakrti jts
character of unceasing change, The Sankhyas
contend that all things besides the souls or purusas
are products of the one Prokrti or primaeval
matter, and similarly the Joinas teach that! practi.
eally sl things besides the souls or jivas are made
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up of matter or pudgals, which is of only one
kind and ig able to develop into everything.
It will thus be seen that the Sinkhyas and Jainas
are at ond with regard to the nature of matfer; in
their opinion matter is something which may
becowe anything. This opinion, it muy be romar-
ked, seems to ba the mest primitive one; ‘not only
was it entertained by the ancients, but also it
underlies the universal belief of transformation
ocenrring in the natural course of things or
produced by sorcery and spells. This is a point I
wish to make, thot the Sinkhyns and Jainas
started from the same conception of matter, bub
worked it out on different lines, The Sihkhyas
teach that tho products of Prakrii are evolved in
a figed order, from the most subtle and epiritual
one (Buddhi) down to the gross olements, and
their order is always reproduced in the successive
creations and dissolutions of the world. The
Jainas, on the other band, do not admit such
& fixed order of develor t of matter (pudy la),
but believe that the universe is eternal and of
» permanent structure, According to .them
matter is atomic, and all material changes are
reslly going on in the atoms and their combinati-
ons, A curious featurs of their atomic theory” is
thet the atoms are either in a gross condition or
in & subtle one, and that innumerable subtle atoms
take up the space of one gross atom. The bearing
of this theory on their psychology I shall now
proceed to point out. But I must premise that
the Jainas do not recognize a psychieal apgaratus
of such a complex nsture as the Sankbyas in
their tenct concerning Buddhi, Ahamkirs, Manas,
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tndthe Indriyas:: The Jaina opihion is much
ornder, #nd :comes -briefly to this, According
to-the merit or-demerit of a person, atoms of
2 peculiar -subtle form, which we still call karma.
. matter, invade his soul or jiva, filling and defiling
i, and obstructing its inmate faqulties. The
Jainas are quite out-spoken on this point, and
explicitly say that karman is made up of matter,
Jfaudgalikam karma, This must be understood
literally, not as a metaphor, as will be seen from
the following illustrations. The soul or Jwa is
extremely light, and by itself it hag a tendency to
. Wove upwards (@rdhvagaurava), but it is kept
down by the karma matter with which it is filled,
But when it is entirely purged of karma matter,
3t Nirvana, it goes upwards in a straight line to
the top of the universe, the domicile of the relea-
sed souly, To take another example. The karma
matter within g soul may assume different condi-
tions, It may be turbulent, as mud in water which
is being stirred; or ib may be inactive, as mud in
Water' when it has settled at the bottom of a
basing or it may be completely neutralized as
When the clear water is poured off after the mud
bas been precipitated. Here again it is evident
that.karma is regarded as a substance or matter,
fhmlgh of an infinitely more subtle nature than the
impurities of water referred to in the illustration,
As g third instance I will refer to the six Lesyas
or complexions of the souls, ranging from deepest
black to shining white, co{ours which we common
mortals cannot perceive with our eyes, Thig
Hoctrine was shared also by the Ajivikas, on ‘whom
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karman which acts ag a colouring substance, H?re
also the material naturg of karman is quite
obviong, .

To return from this digression, the kn}'mﬂ
matter that enteps the soul iy transformed into

is obviously the Jain counterpart of the sitkgma-
farira or lingasarivg of the Sinkhyas? Iy order
to understand tp, functions of this subtle body
or karmauuéarira, We must take g Summary view
of the eight kinds of karman of which it is com:
Posed. The first and second ( jﬁzzmivm'ani_l/a and
darmndmmzziya) obstruet knowledge and faith,
Which e innate facultiey of the soul or Jive; the
elusion, especially the
affectiong and Passions; the fourth ( vedanlya)
Tesulis in pleagyye and pain; he fifth (ayusta )
assigns the length of Iifg o the person in his
Present birth; ¢ sixth ( nama) farnishey him
1 Encyelopaage o Religion ana go,

2 The Jainag Teco;
soe Tleirlh, i,

ics, Vol. 1, pp, 259 sg,
803z four Qifforent spyy bodles;
E . .
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* “with all tha belongs to him as an individual; the
. Geventh (gotra) makes him a member of the class
OF genus he is to belong to; the eighth ( antardya)
‘produces hindrances to the realization of his
virtues and powers. Each of these eight kinds of
karman endures for & certain period, of vary-
ing length; within which it must take its proper
effect: Then it is expelled from the soul, a pracess
‘which is called nirjard. The opposite process,
the influx of karman into the soul, is ealled dsrava,
& term well known to students of Buddhism. The
.0ceasions for gsrava are the actions of the body
and mind {yoga); they open as it were an inlet
“for karma matter to invade the soul. If that soul
18 in & state of iniquity, i. e. if the person under
consideration does not possess right faith, or does
not keep the commandments, or is careless in hig
conduet, or does not subdue his passions, then, in
all these cases, singly or collectively, (vrata), or
is careless in his conduet, or does not subdue his
Passions, then, in all these cases, singly or collect-
ively, especially, under the influence of the
"passions, the soul must retain the karma matter,
or, as the Jainas say, binds it (bandha). But the
influx of karma matter or dsrava can be Prevented;
this is ealled the stopping or samvara,
These p}imitive uctiox‘xs the Jainas have
-worked out into & philosophical Superstructure,
which serves just as well as that of the Sankhyag
(but on different lines) to explain the problems
of mundane existence and to. teach way of galya.
tion, In order to make this clear T mugt naq
a more details. .
. 8
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Samvara is effected, i. e. the inflax .of
karma is prevented by the observance of peculiar
rules of conduct, by restraint of body, specch, and
mind by strict morality, by religious roflections, by
indifference to things pleasant or unpleasant, ote.
The most effective means, however, is the practics
of austeritios (tapas), which has this advantage
aver the other means, that it not only prevents
karma from Iating, but alse the
sccumulated karma. Tapes, therefore, produces
slso nirjard and leads to Nicvina; it is the chief
means of salvation, as might be expected in &
religion of ascetics, The denotation of the word
“tapas’ in Jainism i3 somewhat differont from its
usual meaning. There is tapas of the body {behya
tapas) apd tapas of the mind (abhyantara tapas).
The former consists in fasting, or cating scanty
and tasteless food, in want of comfort and in
mortification of the flesh. Tho mental tapas con-
tains varions items, as confession of sing and
penance, tic duties, obedi , modesty,
selfrestraint and meditation (dhyana). I wish
to lay stress on the fact that in the course of
asceticism taught by the Jainas meditation is
only one of msny steps leading to the ultimato
goal. Thouge Nirvina is jmmediately preceded
by the two purest stages of meditation, yet all
other parts of tapas appear of equal importanee.
We shall seo the signficance of this fact more
clearly, when wo compare the Jaina tapas with
what corresponds to it in Sinkhya-Yoga. Their
Yoga contains some of the varioties of Jaina
tapas; but they are regarded as inforior to med-
itation or contemplation, Indeed the whole Yoga
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centres in contemplation, all other ascatic pra-
ctices are subordinate and subservient fo con-
templation—dhdrand, dhydna and samddhi. This
38 but natural in a system which makes the reach-
ing of the bonum dependent on jiiana,
knowledge. The theory of the evolution of
Prakrti, beginning with Buddhi, Abhamkira, and
Manas, appears, to my mind, to have been invented
in order to explain the efficiency of contemplation
for acquiring supernatural powers and for liber-
ating the soul. Saunkhya-Yoga is a philosophical
system of ascetics; but their asceticism has been
much refined and has become spiritualized in &
high degree. The asceticism of the Jainasis of
a more original character; it chiefly aims at the
_purging of the soul from the impurities of karman,
Jainism may have refined the asceticism then
current in India; it certsinly rejected many
extravagauces, such ag the voluntary inflicting
of pains; ‘but it did not alter its character as a
whole, It perpetuated an older or more original
phase of asceticism than the Brahmanical Yoga,
2nd carries us back to an older stratum of religious
life in which we can still detect relics of primitive
speculation in the sbape of such crude notions
as I have had occasion to mention in the course
of my paper.

In conclusion I shall shortly touch on the
third current of Indian philosophical speculation,
viz. the philosophy of the Pandits which ig
represented to us by the Nyiya and Vaigesika
systems, This philosophy may be characterized as
an attempt to register, to define, and to arrange
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in systematic order the concepts and goneral
notions which are the common possession of all
who spoke the Sanskrit language. Sue!? a
philosophy had some attraction for the Jainas
who, as we have seen, always sided with commen-.
sense views, and in fact many Jainag have written
on Nyiya and VaiSesika. But at the time when
the Jain system was framed, the Pandit, a3 wo
know him in later times, had probably not yet
become distinguished from the Vedic scholar
or theologian; it is almost cerfain that there
was a8 yet no class of persons who could be called
Pandits, and quently their philosophy also
was wanting. And the tradition of the Jainas
themselves says s much; for according to them
the Vaifesika system was founded by Chaluya
Rohagutta, originally a Jaina and pupil of Maha-
giri, eighth Sthavira after Mahavire. Thus we
have no occasion ta inquire inte the relation”
between this system and Jainism. But it may
be mentioned that the atowic theory which is
o marked fenture of the Vaidesika, is already
taught in outline by the Jainas. As regards the
Nyaya system, it i3 almost certainly later than
Jainism; for the dislecties and logic of the Jainas
are of a very primitive character, and appear
entirely unconnected with the greatly advanced
doctrines of the Naiysyikas,

In conclusion let me assert my conviction that
Jainism is an original system, quite distinct and
independent from al) others; and that, therefore, it
is of great importance for the study of philosophi-
cal thought and religious life in ancient India.
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THE PLACE OF JAINISM
IN THE
DEVELOPMENT
or

INDIAN THOUGHT.

In the present paper I propose to investigate
the development of philosophical ideas in ancient
India at the time when Jainism entered on the
geene. This enquiry is divided into two parts.
The first part deals with the original concepts
of Soul (jiva) and matter (pudgala) in the reve-
aled literature of the Brahmans (Brdhmanas
and Upanfsads) in contradiction to the ideas
on the same subjects in Jainism and the classical
philosophies (dardana), with which the second
part will be concerned.

PART THE FIRST,
1. CHAPTER:-THE ANCIENT CONCEPT OF SQUL.

1. Al Indian philosophers with the excep-
tion of the Vedantists of Sankar’s School (maya-
vidinah) and the Buddhists, however much they
may differ in details, agree in the main about the
nature of Soul, viz, that is a permanent or eternal
immaterial substance ; they consequently maintain
the personal immortality of the gouls. To all who
are accustomed to this belief it is difficult to
realize that it is of a comparatively late origin.
The primitive Aryans held a distinetly different
opinion about the nature of the soul. Their belief
may be déscribed as follows. The life of man is
continued after death in a form similar to what he
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had been during his life on earth; it is but a
shadowy existence, yet one in a bodily form,
however subtle that body may have been imagi-
ned. This post-mortal body is the soul itself,
there is no separate soul different from it. It
will be convenient to call this principle of conscions
life which is conceived under some bodily or
material form, psyche instead of soul, and to
use the term soul only to denote the immaterial
and permanent substance which ig possessed of
intelligence and consciousness, .

2. The primitive ideas of the Aryans aboup
the psyche have been retained, to some extent,
by the ancient Indians, and stil] linger on in the
popular belief of the Hindug about the manes
(pitarah ) which forms the basis of the frdddha
practice.  For the Ditp-tarpana or oblation to
the manes presupposes the belief that the manes
stand in need of food and drink just like men;
they must, therefore, have been imagined to
be of an organisation mnot quite unlike that
of men while living on earth. The psyche is
frequently spoken of ag s man (purusa) or rather
manikin of thumb’s size (angusthe matra); at the
time of death it departs from the body which
is then left behind ag a corpse

8. In the Brilmanas and in the oldest
Upanisads’ we meet with very remarkable spe-

1 The oldest TUpanisada are the folluwing Brakadirag-
yaka, Chhdndogya, Taittiriya, Aitareys, and Kaugiiads,

After those Upanigads there is & declded break, and

those which come nearest them, the Karhaka, Svetatoa.

tara, Mupdaka, etc belong to a new period as will be
explained in the second part,
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culations on the nature of the psyche which show
& groat advance over the primitive beliefs described
sbove. In those works the psyche is spoken
of as consisting in, or being made of several
constituent parts which are frequently called
prinas, They ave regarded as the factors of
physico-psychical life. Most uvsually five such
factors are enumerated, viz. prdna breath, vdc
speech, chaksub geeing or eye, frotra hesring
or ear, manah mind. Occasionslly more than
five factors are mentioned, as in the passage
to be quoted in the sequel; but the above set
of five factors has, beyond doubt, boon the almost
generally accepted one. These psychieal factors
are not as many fanctions of, or qualities inherent
in a common substratum, but they are distinet
entities which combining form one individual
psyche. They are, however, not quite independent
or self-existent, for they stand in an intimate
relation to the following physical or cosmical
essences, taken in the same order: wvdyw wind,
agnt fire, dditys sun, difah the heavenly quarters,
chandramah moon; and on the death of the indivi-
dual man, they will eventually be reunited with
the latter.

. The Upanisads contain some discussions
which throw full Light on the theory of the psychi-
eal factors and make it quite clear that none
of those factors was regarded ss the permanent
principle of personality, or, in other words, none of
them could be claimed as the soul in the true
meaning of word. In the 3rd Adbyiya of the
B_r:hud Art.zzlyaka & great disputation under J anaka,
King of Videha, is described, in which Yajtiavalkys,
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suswers the questions put to him by the Bra-
bmans of the Kurus and Paficilas, In the 2nd
Brahmane the opponent of Yajilavalkys is Jara-
tkirva Artabhiga. The problem under considera-
tion is discussed in §§ 11-18, of which I quote the
text and translation, the latter based on that.of
Max Muller in Sacred Books of the Bast. Vol
xv, p. 126 f. 11 ‘Yajfiavalkya, he said, when such a
person { 2 sage ) dies, do the vital breaths ( pripas)
move out of him or no? ‘No’, replied Yijiavalkya;
they are gathered up in him, be is swelled, he is
inflated, and thus inflated the dead lies at rest.’ 12
“Yajnavalkys’, he said, “when such » man dies, what
does not leave him? ‘The name’, he replied, “for
the name is endless, the Vigvedevas are endless,
and by it he gains the endless world.’ 13 ‘Yajiaval-
kys', he said, when the speech of this dead person
enters into the fire, breath into the wind, the eye
into the sun, the mind into the moon, hearing into
the quarters, into the earth the body, into the air
(or space) the self, into the shrubs the hairs of
the body, into the trees the hairs of the head,
when the blood and the seed are deposited in the
water, where is then that person? Yajfiavalkya
said: ‘Take my hand, my hand, my friend. We
two alone shall know of this; let this question of
ours not be (discussed ) in public’. Then these two
went out and argued, and what they said was
Karman (work), and what they praised was
Karman, viz., that 2 man becomes geod by good
work, and bad by bad work, After that Jaratks-
rava Artabbiga held his peace.”
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The purpose of the questioner iy the foregoing
passage of tho Brh. Ar. is, as the reader wij
have remarked, to elicit from Yﬁjﬁavn]kyu‘a
declaration about the nature of Soul, for thereby
he would be led on to explain itg identity with
Brahma, But this Yajtavalkys iy not _do
because his intention in the wholp disputation 1, 4 o’

prove that all the speculations of hig OPponens g,
not lead up to the true know]edge of Brahyy,
The first two paragraphs dea) With the wan yh

. on dying reaches moksha, Ip 5§11 vlﬂjﬁamlk o
declared that the pranas do pep Tore o Ja
him, but remain in the corpse; “eordim]u ?f
Prapas cannot be the Soul, Ty, tex Hest? 5 .ﬂle
12, what remains of suh & g 1:;1' Stion ip
ovasively by Yijiavalkys, i answered
not to bo put off easily, g, ke VOPPOHEIEt is
for the point: whero is the i of og strmght
his body has been disso]md inte ; a
the constituent parts op o EIemenfs and
rennited with their COstRig) oty e
ote.t Yjtavalkya agaiy’ g0 P8 fire, wing, .

]
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which his opponent seems to have expected, I.Jy
referring to Larmg, They discnss the subject, in
private, and therofore their view is not ful"y
stated; but from the hints given in the text it
must have come to this: the karma of & man who
dies brings about 5 new set of prapas to start a
new lifo, & good or g bad one aeccording to the
nature of the karmg |g bad accumulated in hig
Previous lifo, Ay ARy rate it is quite clear that
both disputants assunmed psychical life to be brou-
ght about by the combination ang co-operation of

in immortal soulg had been current at the time of

the composition of Brh. Ar., it would have come out

in the course of the diseussion, or rather it would

them in the Brh. Ar., are nog to be taken as his
torical records, but the whole disputation ig an
invention of the author after the model of 2 similar
disputation on ritualistic items in the gatapathn
Brﬁhmana. Therefore the general ideas embodied
in this part of the Brh, Ar. also must bo considered
to belong to the commen stock of ideag current
during the Upanishad Period, I go not contend
i deny the existence

of permanent souls, bug that the very idea that

there might be mmortal souls )
their mind,

The same ideg relative to goul comes out in
teaching of the Upanishads that consciousnesy
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ceases with death: an protye saiyidstiti Brh. Ar.
2, 4, 18. 4, 5, 13. samhjiid here means according to
Sankara ha-sariyjiid i. e, conseiousness of ones’
personality. This is no donbt the true meaning
of suijii@ in this passage; for sarjid has both
meanings: ‘consciousness’ aud ‘indjvidusl name’,
whigh are here combined in Sankars’s rendering.
The loss of self-consciousness is inferpreted in ano-
ther passage (Chhindogya Upanishad, 6, 9, 1. 10, 1)
by the morging of the individual being in Brahma.
¢As the bees, my soun, make honey by collecting
the juices of distant trees, and reduce the juice
into one form, and as these juices have no diserim-
ination, so that they wight say, I am the juice
of this tree or that tree, in the same manner,
my son, all these creatures, when they bave
beeome merged in the True (either in sleep or
in death), know not that they are merged in
the true. In the next Khanda the same idea is
illastrated by the simile of rivers and the ocean,
Corar e 719 srap R BRapiR AeTerEl g @ eREEe
Fral T i R @9 @ W B s v st
gog 86 WsehdT a3 dIm: @ el Sega
fz: @i dwamyg zfi). These similes illustrate un-
mistakably the loss of conseious personality indeath,
which indeed could be the consequence from the
absence of any permanent substratum ofit, Now
all words and expressious in the Upnnishads which
might be used to denote the concept of Soul,
can be proved not to denote the immortal Soul
in our sense of the word, But it is not necessary
here to enter in these details; we are here con-
cerned with the main issue only viz. that the
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concept of immortal souls is_entirely absent in
the Brihmanas and the oldest Upanishads,

2, CHAPTER:~ORIGINAL NON~DISTINCTION
BETWEEN SPIRIT AND MATTER,

From what has been demonstrated in the
preceding chupter we ave led to conclude that the
distinction between Spirit and Matter was not
yot grasped by the thinkers of the oldest Upanis-
hads, For how could they have got at the
concept of Spirit, whaen they did not possess the
idea of permanent Souls? We need, however, not
rely on this inference only; we can prove divectly
from the Upanishads themelves that they do not
yet distinguish principally between Spirit and
Matter. For this purpose we will examine some
passaged in the sixth Prapathake of the Cbhin.
dogya Upsnishad where the evolution of the
world from original Being (sat) is taught. In
the second Khanda Uddalaka declares to Sveta-
ketu, his son, ‘In the beginning, my doar, there
was that only which is, one only, without 2 Second’
T Aedmm wlREdmidst,  Here the question has
been raised already in old times whether this
Sat is Spirit or Matter. For we learn from the
firsy Satras of the Brahma Saira as explained by
the commentators, that the Sinkhyas declared the
Sat to be primeval matter, called pradhdng or
pralyi in their system, But the Vedintins iden-
tified the Sat with Brahma which is essentially
spiritual. Their argument against the Sankhya
view ig contained in the 5th. Stutra { ikshaternas-
abdam). For the text quoted above continues: dt
(Sat) thought, may I be many, may 1 grow forth
It sent forth fire! wiwa =g wi wopaR awstsawa,



THR PLACE OF JAINISM IN IRDIAN THOUGHT [ 6. .

The Vedantin's argument is that ¢ thinking’ cannot
be predieated of matter which is acetana not
intelligent accordingly the Sed being intelligent
becanse it ¢thonght’ is what wo call Spirit. The
argument of the Vedantin would be unimpeachable,
if the author of the Upanishad had distinguished
Spirit and Matter in the same way as the Vedantin
did, which bowever he did not. For he continues:
“That fire thought, mey I be many, may I grow
forth, It sent for the water’. aiw ¥wa ag @t =1
% axdsrw. And again: ¢ Water thought, may
I be many, may I grow forth, It sent forth earth
(food): ar w7 Tt AEPn W AERAN AT AT,
Now there can be no dobut that Fire, Water,
and Earth, however subtile they may have been
imagined by the author or the Upanishad, must
be classsed with Matter, and not with Spirit,
Yet they too * thought’ aikshate; and if ¢ thinking’
did prove that the Sat is Spirit then those elem-
ents too had likewise to be considered to be
Spirit, It ig true that in the next Khenda the
Snt is called devntd but the same designation is
also given to Fire, Water and Barth, They
would, therefore, at the same time be Spirit as
well as Matter. This is an actual dilemma, and
there is no other way out of it than to assume that
in the period of the oldest Upanihads the distine-
tion between Matter and Spirit had not yet
clearly been grasped however difficult it may be
for wbdern thinkers to realize such an attitude
of the primitive mind.

The langunge of the oldest Upanishads gives
evidence to the correctness of the view I bave
sought to establish. For those words which in
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its grossest portion becomes feces, its middle
portion flesh, its subtilest portion mind. (1).
Water when drunk becomes threefold ; its grossest
portion becomes urine, its middle portion blood,
its subtilest portion breath, (2). Fire when
caten becomes threefold; its grossest portion
becomes bone, its middle portion marrow, its
subtilest portion speech, (3). For truly, my
child, mind comes of earth, breath of water, speech
of fire (4).

st 3 R TR 3 R Tl R W
AR AProEE: ¢ e wmea @ uket g
T AR A wend Sistr @ o 1z 3k
AR ¥ i AR TR 0 wem: @ e Qs m arg gt
s f v wa: o ImasEl IRl ¢ Mind,
breath, and speech combined form the psyche of
man; they consist of the subtilest essence; anima,
28 it iy called in the next Khanda, of earth, water,
and fire. But a still more subtile apimd than
those spoken of before, is the Saf which upbolding
the psyche makes it a soul jiva, as may be gathered
from the following two passages. ‘When a man
departs from hence, his speech is merged in his
mind, his mind in his breath, his breath, in fire,
fire in the Highest Being (1. ¢. Sut). Now tha
which is that subtile essence (the root of all) in
itall that exists has its self. It is the true.

Tbis the Self and thou, Svetaketu art it (8th
Khanda 6. 7.) ’

W AP TR TR AR ST W W weedeh
A ST, T T ChsPR ¢ ¢ 1 WAt o deret @ s
aeAfy AR /v
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The noxt Passage ig in the IIth Khanda, 1:'1113
(body) indeed Withers anq dies whep, the loving
elf has Jofy it; the living Self dieg not. That
Which ig ¢hat subtile eSsence e, T 6% ey 7 iy

It will pe 5een that s, in the Secong bassage’
€omes mycp ReArer of o, concept of Soul, but it
i it in eatial poin, 1t does not
Possess Permaneyg personality. For op multi thig
Jive merges ip Brahmg and Jogeg ¢ ] individuality
(see above, 5, Dretye Smiy'ﬂtistiti ). ccording to
the teaching f the Panighaq there cqp be no
Persona] immortality of the Souls, .

In the Brhaq A-ra_m/al'a, in the Dart which, iq
i j 4, th

s the eaching of the
¢ soulg

a
velopment. The Clidn-
dogya Up. does 1ot attop g to define

© nature
of Brahmg, 1, b aceorg; Yijﬁavalkya its
dature g pure intelligenc *
12: Thy, il
endlegs

{f

ond of 117 9 we read tpq
nam Gng, ani Brakmg,
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death’. @ ar W WATREIATH BEES CRAR e
T A Bl 7 R darEln.

Yajiiavalkya had no doubt recognized the para-
mount importanee of intelligence (vffiidna) not
only for the conception of the highest Being
(Brakma) but also, and perhaps primarily, for
that of the human soul, For Brh. Ar, 111 7,
16-23 contains & diseussion of the several constitu-
ent parts of the psyche; there we meet with a set
of eight instead of the usual five pranas spoken of
above in the f{irst chapter, the additionsl ones
being tvae, vijianam and retah, The importance
of vijiidne is apparent in the explanation of sleep
in II 1, 17 put in the mouth of Ajatasatru, king of
Kagi. “When this man is thus asleep, then the
intelligent person (pwrusha) having through the
intelligence of the pranas absorbed within hirself
all intelligence, lies in the space, which is in
the heart. When he takes in these different
kinds of intelligence, then it is said that the man
sleeps. Then the breath is Lepb in, speech is
kept in, hearing 1s kept im, seeing is kept m,
the mind is keptin.” =iy W\S{ﬂ u R ggd
wri wwt B BeemeEr T e
Btk mf‘aswmm ﬂ@ﬁmsmﬁa (!3 R AR
i QLA < At i\ o This vijfidnamayah
puruseh  comes still nearer to our conception
of soul than the jiva of the Chhdndogye Up.; but
like the latter it bas no permanent existeuce,
end in multi it merges in Brahma, It is worth
rewarking that the Kaushitali Up. which appare-

1 The parallel passage IV 5,13 has Projitafiaghana instead
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discerned, the theories of retribution { Karma) and
of - metempsychosis (punar junma). From the
passage about Karma quoted in the first chapter
we learn that this subject was not to be discussed
in publie; we thence .conclude that at that time
the theory of Karma was not yet generally known
and accepted, as it cerfainly was ever since, bub
was still regurded as an axcanum, a secret teaching,
not to be divulged to the masses. The migration
of souls, first appearing in the Upanishads, is
soveral times hinted at in them; at some length it
is explained in Brh. Ar. VI 2, and Chand. Up. V.
10. Waving minor differences the opinion is
that the souls first go to the moon, and those which
are to be reembodied descend thence. They
finally reach earth as rain and become food; he
who eats it, will become the father of the indivi-
dual in his new birth, 1t goes without saying that
this belief is widely different from the theory
of vebirth as it has been understood during the
middle age of Indian history down to the present
day.
PART THE SECOND.

The Vedic period closes with the group of the
oldest Upanishads from which we have largely
drawn materials for the investigation condueted in
the preceding part. There are, however, three
more groups of younger, und even quite late
Upanishads to be ted presently. They
too are severally aseribed by teadition to one
or other of the four Vedas; but they differ in
many respects, to such a degree from the oldest
group thot they must be placed in an altogether
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different Period,  Afier the oldest, group thel:e

is an Unmistakably break in this branch of Sanskrit

Literature oceasioned mogg Probably by a longer

interva] of time during which ney currents of
t

thought had g,

Temarks ahgyg the secong and thirg
ke

mal
them ang the
reak,

T have a
termy (

here somg in
ahurhlu‘ru, L
nivree, Paring

m em

ana, tany, (body), deha, dehin

et in and haqg been gradually mogif.

h 8roups ip
od my a8Sertion thgy between
oldest 8roup theyg iq & well defineq

lready mentioneg above , few of

Cetang ete,) Which gpe absent iy the
first 8roup apg become current jp the

ounger

mber of Such ney, Words which have

from Colone] Jacob'y Ooncordance of
i S

s, ombay, g S. 1891,
Te thay , hundyeq” I transerihe
way of il]ustmcion i houng; Wyalta,

in, dravya,
ma, Pralye;, Dhale ( Tesult ), mioksha,
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vahni, falti, snreaga, sarcajiia, sikshma; verbs:
udbhii, upalabh, tyaj, niyam, parinam, prarth,
bandh, vyaiij, vydpa with many of their derivatives,

The absence of these words in the oldest
Uponishads may, in a few cases, be accidental,
but on the whole it must be real; for the frst
group is of considerable extent and of nearly
double the bulk of the second and third groups
taken together. In some cases & word is quite
common in groups 2 and 8, but occurs only once in
the first group, e. g. indriya organ of sense
(Kaushitakt), jiiana ( Taittiriye), yoga (ib.), nitye
( Brhad Ar.) &e, The change in the voeabulary
of the language proves that the texts which
exhibit it are of a later date, and indicates, at the
same time, that new ideas had risen to express
which the new words were employed. Most
important in the latter regard are the following
facts, In the Svetagvatara we meet with the
Sankhya terms guna (1, 3) and pradhana (1, 16),
and in 1. 4. 5 the principal idess of Sinkhys
are enumerated under the simile of & wheely
in other Upanishads of the 2nd and 3rd groupe
several of the leading ideas of Sankhya are yefin.
red to and made the basis of further speenlesingy
There con be no doubt that in the interrs} Lot
ween Fhe first and tl:xe second group of Tperhiluds
the rise of the Sankhya philosophy %28 3syem
place. The same is probable alig w3y wymrrd
1o Yoga-philosophy, -because of its ey

Inkors e

nection with Sankhya, Yoga i zremss msd 1

name in several of the younsey Tur
which Sinkhya terms ocegrs dmi 2
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made out whether they refor to the Yoga-philoso-
phy or to Yoga-practice in general,

Tho rise of Sﬁnkhwaogn i3, howover, merely
a symptom not the true cause of the radieal change

ot yet Tecognized in the
oldest Upanishads. Now botp, these doctrineg
make papy already o the oldest philosophies,
Sinkhya gngq Yoga, ayq of Jainism, Qp much
later origin  ayq the Vaiseshikq and Nyaga
philosophius; they also have admitteq both tenets
into thejr System, Even the Vedant, philosophy
expounded Ly B&darﬁyar;a in the Brakme Sitra,
thougl, j¢ Pretends ¢, Systematize only the teachi.
g8 of he isha s, that sy ig
.eternal apg indestruetible, Whatever gaﬁkarﬁchirya
¥ & forceq interptetation of the Sitrag may
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allege to the contrary (as has been convin.ciugly
shown by Abhaynkumar Gupa in <Jivitman in the
Brahma Sttras’, Caleutta 1921). Sutra in this
regard gaes a stop beyond the younger Upanishads
Kithake and Svetdseator which dwell on the dive-
rsity of the individual souls from Brahma, though
on the other hand they maintain also their identity
with it.—The belief in the personal immortality of
the souls was, however, only the principal factor
in bringing about the new modes of thoughts that
obtained in post-vedic and classical times; it co-
operated with the theories of Karman and of the
migration of souls which were of somewhat older
origin, for, as stated above, they were already
known, though in an undeveloped and as it were
riascent form, just before the close of the Vedie
period. They reached their final form which is
met with in all Indian religions and philosophies
except Materialism, at later time probably to-
gother with the new soul-theory.

Now to return to the question at issue it may
be stated that Binkhya, Yoga and Jainism
are the oldest systems which came to the front
after the elose of the Vedio period. They teach
all those novel doctrines just now, especially the
plurality of immortal souls and the heterogeneity
of Matter and Spirit. Although they bave deve-
loped these gencral ideas which they have in
common, on divergent lines, still some detaile
which will be discussed later scem to point to a
kind of remoter affinity. The agreement in the
metaphysieal basis of Sinkhya and Jaina philoso-
phy can be accounted for by the asswmption thay
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these systems rose into existence in about the
same age, and naturally worked out the ideas
current in it, but in different ways peculiar to
each of them, The supposition of contemporane-
ous origin of Sinkhya and Jainism furnishes us
with the clue for fixing approximately the corres-
ponding date. All we know about the age of
Sankhya and Yoga is that according to Kautilya
they and the Lokiyatam were the only brahmani-
cal philosophical systems existent at his time, i. e.
sbottt 300 B, C.; they were of course much older.
‘We are better informed about the sntiquity of
Jainism, Scholars now agree that Jainism was
not founded by Mahavira, but that one at least
of his predecessors, Parévanatha was an historical
person. Now the Nirvigs of Piréea is separated
from that of Mahavira by an interval of 250 years,
and since the latter was an older contemporary of
Buddha whose Nirvina occurred about 484 B, C.,
Mahavira's Nirvina may be placed about 490 B. C,,
and consequently that of Piréva about 740 B. C.
Therefore the first part of the eighth century B. C.
was the time during which Paréva propagated his
creed, and for practical purposes the same period
may be assigned to the rise of historical Jainism
and the origin of the Sinkhya and Yoga phileso-
phies, Assuming the space of {wo centuries for
the development and general scceptance of the
novel doctrines 18 question we may place the close
of the Vedic period in the beginning of the first
millennium B. C.

Before discussing those doctrines of the
Sankhyas and Jainas which bear some resemblance
to each other a3 regards the underlying general
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iden, but differ in other regards, T must remat‘k
that our knowledge of Sankhya and Yoga is
unfortunately derived from late_ sources. Th,e '
oldest work extant on Sankhya is 1svara Krshna's
Sankhye Karikds which belong to the fifth century
A. D. The Yoga Siitra of Pataijali seems to be a
comparatively late work; the Yoga it teaches_ has
largely been borrowed from Sihkhya, and this is
~ atill move the case with the Yogabhashya by Vyasa
who frequently cites passages from older writers
on Sankhya, Itis, therefore,in many cases not
possible to decide whether a particular dootrine
explained by him is to be aseribed to Sinkhya or
Yoga. For our purpeses we may regard both
systems ag fandamentally one, wherefore they will
be spoken of as Sinkhya-Yoga.

‘We shall first examine the idea of Matter as
conceived by Sankhya-Yoga and Jainism. They
agree in this that matter is permanent as regards

its existence, but indefinite as regards quality;
indeed, ding to their

, matter is
something which may become anything.' This
opinion appears to have been generally current at
the time when mattar was first recognized as
something radically different from Spirit, i. . the
souls, and to have been immediately derived from
the older idea of the Chaos or sat, the oue subs-
tance which gave origin to all things, both mate-
rial and spiritual, At s later time, however, the
original view of matter just explained was super-
seded by the opposite one, that matter is also
definite and nunchangeable as regards quality, i, e.
that it ;gmpxises the four or five eloments ( bhitas)
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which are entirely distinet from one another.
This opinion was held by the Lokayatas who are
younger in origin than Sankbya-Yoga, and it was
adopted by the Vaifesika and Nyaya philosophies
which seem to have somehow been developed from
the Lokiyatam. The unanimous opposition of the
later philosophies in this regard to Sankhya-Yoga
and Jainism is a collateral proof of the latter hav-
ing been coeval in origin. But they have developed
the common general idea of matter on entirely
different lines. The Jains declare matter (Pud-
gala) to be atomical, the Sinkhyas teach that
primeval matter (prakrti or pradhdna) is an all-
pervading substance (vibhu) The atoms according
to the Jainas are indefinite as regards quality;
they may be in o gross (badara) or subtile (siks-
ma) state; in the former they occupy one point
of space (pradeda) each in the latter an infinite
number of them may be simultaneously present
in the same point; by the combintion of gross
atoms all things in the world are produced excapt
of cogrse the souls (jiva) and the substances
akasa, dherma and adharma about which I shall
have to say a word below, According to the San-
khyas primeval matter consists of the three Gunas
sattvaiit, rajak and tamah of which I had already
oceasion to speak above in the 2nd. chapter; all
three are present everywhere in the pradhdna and
by acting on one enother end mixing in various
- proportions they- produce a series of substances
mahin, ahthkdra, ete. down to the five elements
which build up all materiat things in the world,
1t would seem that the original Sinkhya dispensed
with atoms, But as stated in the Nydya Varttika
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p. [1] some Sankhya or Yoga author did assume
atoms; Gaudapida in his commentary on the
Sankhya Kardkds several times mentions them
without disapproval; in the Yoga Satra 1 40 they
are also admitted, likewise in the Bhashya on I
40. 48, 44, IIT 52. IV. 14, of. Vicaspatimiéra’s
comment on I 44, These facts seem to prove that
the atomistic theory enjoyed such general favour
that even the Sinkhyas and Yogas connived at it,
if not from the very beginning, but certainly in
the course of time.

1 now turn to the Soultheory of Sankhya-
Yoga snd Jainism. There is agreement with
regard to some fundamental aspects of it. Souls
are immaterial and efernal; essentially they
are intelligent, but their intelligence is obscured
by their connexion with matter which is without
beginning and ends with Mukti. The Jainas have
a tenet zbout the size of the Soul (jira) not
shared by any other philosopher. For they teach
that the soul is of finite and variable size, being
always coextensive with the body which it occupies
for the time being. It is probable that the
original Sinkhys was not explicit on this point.
For according to the sncient teacher Paiichagikha,
as quoted in the Yogabhdsys on I 86, the souls
(purushas) are infinitesimally small (apumdtra),
while according to ISvara Krshna and all later
writexs it is all-pervading ( vibhu)—Greater still
is the difference of opinion between Sankhya-Yoga
and Jainiem on the nature of the bondage of
the soul and its delivery from it; but it would
be to no purpote to explain and compare both
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theories since they have nothing whatever in
common. Two more doctrines, however peculiar to
Jainism, are worth noticing: that about the
elementary souls ( ekendriyas ) which are embodied
in particles of earth, water, wind and fire, and that
sbout the nigodas. These doctrines, especially the
former, bear some affinity fo animistic views
which probably obtained in popular religion.
At ony rate difference in most details regerding
matter as well as souls is so pronounced as to
preclude the assumption that Sankhya should have
borrowed from Juiniem, or Jainigm from Sankhya.

Before closing our inquiry I mention two
more points about which the Sinkhyas and Jains
do not exactly agree, but entertain idens which
appear to have a curious affinity with esch other.
The Jainas ussume two transcendental substances
Dharma and Adharma as the substrata of motion
and rest; without them motion and rest would
be impossible, they are in alokakdsa where they
are absent. Their function is to render motion
and rest of things possible. Jkd<a is not suffcient
for that purpose, as its Innction is restricted to
the making room for them {wRfergesl wehwiatg-
W w  Tattvarthiadhig Sitra 'V
17-18.). The Jainas, evidently, thought it nece-
ssary to account for motion and rest by assuming
two special substances as their conditioning cause,
Now Sinkhya-Yoga alone of all Indian philosophies
hos likewise tried to explain motion and rest
a3 being caused by two substantial principles rojah
and tamak, For rajah is necessary for motion,
and imwuobility i3 caused by tamah. Immobility.
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or rest is, however, but one aspect of tamak,
another is ‘iniquity’ adharma. This character
of tamah consisting in Adharma proves the near
relation between Sinkhya tamak and Jaina Adha-
rma and explains at the same time why the
substratum  of immobility has been named by
the Jainas by the strange name Adharma.

A favourite dogma of the Jainas is the Ane-
kantavada, which is elaborately explained and
defended by Haribhadra in his famous work
Anelantajayapatakd. According to this theory
the Real hag infinite attributes (enenta-dhormdt-
makatvena tattvam Hemachandra), wherefore all
predicamments “about things are one sided, the
contrary being also true from another point of
view (Syadvdde), Now Sankhya-Yoga lays claim
to a similar view with regard, however, to
Matter only, and this doctrine designated by
phrases expressing the denial of aitdntikatva,
e.g. Viacaspatiniéra commenting on Yogo Sitra IX
23 speaks of the Yogas as eibdntilatvarh vydsed-
hantak, and Vyisa on IIT 13 uses the phrase
ekintanobhyupagamat, Of course, the opinions of
the Jainss and Sankhya in this regard are far from
being identical, but they agree in the peculiar
mode of thinking concerning Anekanta.

. Here I may conclude the present enquiry.
It was my aim to show that Jainism together with
Sankhya-Yoge is the earliest ropresentative of
that mental revolution which brought about the
close of the Vedic and inaugurated the new period
of Indian culture which has lasted through the
middle ages almost down to the present time.

Bonn, 18th, March 1922 H. JACOBI
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atithisarvibhaga 30.

Atmavada 49,

audayika 27,

aupatamika 27,

arakiavya 51,

avyakta 76,

Brhadaranysha65372; 73375,
Buddhi 54 ; B9.
Buddhlsm 1;2;3; 4,

caunse of its disappesrance,

31,
Bithler 47.
c

Canon 11-185,

its redastion, 13,
charitra, description of, 33,
chedasitras 12,

clxhandogya 68;72; 78,
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ehurch, main (Malasadgha),
46.

contempletion dhyana) 35.

convents (updirayas) 40-41.

cycla, of births, 2,

D

death, voluntary, 30,

deha 76.

dekin 78,

detarirata 30,

Dhanapila 15,

dharani b9,

dharma 18; 49; B2,

dharmin 49,

dhyana (contemplation) 35;
58; 59,

Digambaras (ekyclad) 151, 1
{in); sources of their
Listory, 46.

Digambara Jain Teonography
8,12 (fa).

digvirati 20,

diked 29,

disciples, eleven, 10.

diseipline, of the monks, 31.

doctrine, of the Brahmi)
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F

Fire, identified with Matter,
69,

4]
gachehha 44,
ganar 46.
nawes of, 47,
Qaudapida 83,
Girnar 40,
Gotama, the Buddha, 48.
Guerinot 12, 10 (fa); 47; 40
{fn).
guna 77,
gunas, in Bankhya philesopby,
70,
gunasthanas, fourteen, deseri-
ption of, 36-37.
gunavrata 30,
guptis, the cause of preventing
the girava, 31,
Gurvavali (Pajiavali) 44, 39
{in).
H
Haribhadra 15; 85,
Hemachandra 85,

a priori, 50; of the Bud-
dhists, a posteriori, 50,
dravya 18, 78,
Drgivida 11,

E
Earth, identified with Matter,

ekendriyss 22,
doetrine of, 84.
Ellora 40,
Fesai de bibliographie Jaina
47;40{tn), -

ity, of Matter and
Spirit, 79.
Hoornle 42, 32 (fn).

1
Indefiniteness, of Belng 16,19,
theory of, 50,

“Indriyas 55,

Inflox (Gérasa) 21,

Tnseriptions, at Mathura, 44,
36 (ta).

Intelligence,  charicteristic
wark of the souls, 20;

paramount importance of,
78.
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irydpatha 28.
Tévara Krshna 81,

3

Jacobi 47.

Jaloa philosophy, its compa-
rison with Sinkhya And
Yogs, 53-59.

Jainas, their Metaphysics um{
Zikics 48,

Jaina Sttras 47,

Jaina cburch 1;

its divisions, 1.
Jainism, a metaphysical basis
of 1ts own, 48;
a monastic religion, 1;
an original aystem, §0;
antiquity of, 1-4; 80;
docirines of, 15-39;
1n western garb as a solu-
tion to Life's grest pro-
blems, 47;
its History, 43-47;
not an ofishoot of Bud-
dhism, 8
oldest system after the closs
of Vedic period, 79;
present stato of, 39-43;
rise of, in Eastern Indis, 48,
Jains, their pecnliarity, 42-43;
their view about their own
origin, 8-11.
Jambusyamin 36,
Jaratkaenva Artabhaga 64,
Jhaveri, H. L. 47.
Jva 18355 82,
comparison with Soul, 72;
atornal and 1ndestructible,

;
in chhindegya, 73.
JiEdna 59.

JAIRISY

h:9

" Kalpasatra 43,

Karsna 76,

| Xarma 55,

doctrine of, 55-59;
oight kinds of, 253
Antarays 23;
KAyogka 355
Daréansvaraplya 253
Gotra 26;
JBapavarantya 25;
Mohentys 253
Wama 25;
Vedanlya 25;
theory of, 24;
theory of retribution 75.
Rarmanaiarira 56,
Karma-theory 37-39;
in relation to ethics 27,
KEngsyas { passions) 21;32; 38,
Kathameit 5.
Kaushitaki 73,
Kautilya 80.
Kayotsargs 34,
Kevaling 36.
Kaayika 21.
Kumarapala 45,

L
Laity, its religiods
41-12,
Lefyds, Doctrine of, 55-56;
skx 4ypos of, 26,
Leumann 14,22 (fn); 41 (fn)
liberated (mukta ) 20
lingatarira 56,
Litoraturs, Jain, bibliography
of, 47.
locha 40.

dnties
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Zokaprakata 15.
Lokayata 30; 82,
hut
makdn 82,
Muhﬁvlm 48,
9;

[89
Natapatts, Vsrdhamana-Ma-
haviis, 4.
Nayas 17-18;
doetrine of, 52.
Niganiha 4.
nigoda 233

detuils of bis life, 9-10;
not the founder of Jainfam,
4-6,
mahdvraia 28,
Mallt, a woman, 7.
manah, & refined prodnct of
Earth, 70,
manas (mind) 22; 5¢; 89; G2,
Matter 19,
1dea of, in Jainism, B1;
w n » Sinkhya-Yog 81;
primeval, 82,
Metaphysies 18-39.
Metempsychosis(punarjanma)
76,
mind {manas) 22,
moksa 28; 76.
Monastic, degrees, 41;
life, 30, -
monk, bis daily duties, 41,
Monks, tenfold highest law
of, 823
the ontfit of, 40,
Motion, theory of, 84.
mukts {liberated ) 20,
wilo-saigha (main chureh) 46,
Malasitras 12,
mupdane (sausaein) 20,
beings, division of, 24,

N
Nandi 12, .
Nendivardhena 10,
12

of, 84,
nihnava (schisms) 45-48,
nivjara 215 33; 07
nirvaga 28; 36,
of Mahislea, 80,
of Paréva 80,
nityavdda 50,
nivpiti 76
niyam 17,
Non-distinction, between Spi-
rit and Matter, 68-75.
Notes on Modern Jainiim 47,
Nyaya 82;
and Valéegika, 69-60,
XNydya Varttika 83,

o]
Ordination, new, 34,
P
potimas (standards of ascetio
Life), 42, 32 (€n).
Painnb3 12,
Paficadikha 83,
Paficendriyas 22,
paripama 76; 77,
parigamika 26,
pnrigakas (troubles) twenty-
two, 33.
paritigeparvan 36, 29 (fa);
44; 38 (fn).
Paréva 10;
& histarical person, 6;

has a better claim 29 »
foungder of Jainism, G,
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passions {Aagiyas) 21,
Patafijali 81,
potrinrchs 43-45 5
Digambarn, 48,
Paftivali (Gurmval;) 44, 39
(tn); 16
Paumamr»yam 44, 37 (fn);
a Jaina version of the
Tamayapa 15,
pousadhopardss 30,
phala 78,
‘philosophy 18,
pitarak 62,
pitrtarpana 62,
pradete 82,
pradhana T1; 82,
prajfis, synonymous
Vijitna, 74,
praksti 76 82; theory of, 59,
prayas 63; eight, 73,
prarth 1.
pratikramana 34,
proto-elements {Firs, Water
and Farth) 70,
protoelements {tejah, dpak,
annam) 70,
proto-elements,
gwnas, 70,
psyehe, building up of, 70-71;
conception of, 62~64;
constituent parts of, 73;
form of, 71.
Pudgala 18; 54; 82.

with

resembling

Piirvas 11,

purusa 53; 62; 73,
R

rajah 82,

rational (samffiin) 22,
rofexions {anupreksis or
bhavands) 32,

T JANISM

Repertnireds epigraphie Jaina
40 (fn).
Rest, theory of, Bt.
Tules, of staying, 41.
8
£aktl 77,
samidhi B9,
Samardiccakakd 15,
samayika 30,
samitis, five, 332
Sanmjia 671,
Sarjfiin (rational) 22.
sorilekhand (marapantiii) 34
Samparayita 27
Bamprati 45,
Samsarin (mandsna) 20, '
semudhata (kind of explo-
sion) 35,
sardvare 27 ; 33; 07-08,
Sankkya 1-3;
oldest system after the close
of Vedic period, 79; rise
ot, 77.
Sankhya Karikds 81; 83,
Sinkhya-Yoga 59,
saptabhangas 52.
sarvage 77,
sarvajiia 77,
sa¢ (utpdda-dhravvya-vinaa.
yuktam) 60;
called Deynts, 635
identified arith Brahma, 68;
or chaos 815
pradhana of prakrti, 68;
primeval matter, 68,
Batrufijaya 40,
zattvam B2,
8BE 47,
sohisms (mhnm) 4548,
Biddbargi 15.
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for-

Sidzhit!hm 10, .+ |tapas 33; 583 B
$iksdvrata 30, external, 33-34; -
gil.fwratn 29, internal, 33-31.

Skyelad ( Digambaras) 1.
sleep, explanation of, 73.
Somadeva 15,
Soul, immortal, concept of, 68;
its defilement, 21; °
its nature (ncuording to
Yijfiavalkya} 65-683
natural qualitles of, 24-25;
personal immortalily, 72;
783
permanent existerice, doct™
rine of, 78,
Souls 20.
immorta), plarality of, 79,
individual, diversity of, 79,
the .ancient concept of,
61-62.
Soul-theary, in Jainjsm, 833
in Sankhya-Yoga, 83,
space 19,
$eaddhas, 62,
Stevenson 42, 3¢ {fo); 43,
35 (1n); 47,
Sthavirgeals 43.
Buali 42, 33 (fn).
Sudbarman 36,
viikshma 175 82,
viksmatarira 55,
wmmum bonum 59,
Svetambaras (wlute-mbed) 1
Syad 51,
Tyddodda 16~18; 51-52; 85,

T -

amah 82,
ann 76,

Tativarthadhigamasiitra
claimed by Digatmbarasalso,

4;
elaimed by
also, 14,
The First I’rmcnp!e: uf the
Jain Philosopky-47, * -
Things, all transitory, 49.
Tilakamafijari 16,
Ttethakeras, all of them, i
Ksatriyas, 75 :
except the two last, belong
to mythology, 9.
Teadition, regarding - the
Parvas (Svetimhsm), 12,
triratna 28.
Tri¢ala 10,
Trizagitalakapurusacarita,
based on Vasudevahindi,

évet{mbuus

8;
Hemacandra's great epic, 8.
troubles { Parisahas) twenty-
two, 33.
tyai iy,
U
Uber die indisthe secte der
Jainas 47,
udbhii 77,
Umasvati 14,
upablogapariblogaparimana
upaladh 7.
Upopmitithavaprapaficakatha
Upangas 12,
Dpanishads, divisions of, 76,
updirayas (convents) 40-41,
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trdhvagaurava 55,

attamadharma 32,

UVuaradhyayanasiitra 41.

Dvisagadagio 42, 32 (fn).
v

Vacaspatimifea 83,

Vahni 77,

Vaitesika 82,

vassa 40,

Vedic periud, olose of, 80.

vibhu B2,

vices, cardinal (kasiyas), 32.

vihdray 40.
Vijianamayalh purugsh 73,
VinRiavada 50,
vows, five, 28,
vyadij 77,
vyap 17,
w

Wandering life, rules of, 40.
Warren 47

JAINISM

Water, identified with Matter
€9,
Weber 12, 20 (1n); 13, 21

().
‘Whee), simile of, 77,
White-robed (Svetimbaras), 1.
‘Windisch 42, 33 {fn).
World, its evolution from Sat,

World, phenomenal asreal,
49,

Y
Yatastilaka 15.
Yasods 10,
Yajtavalkya 48; O4.
Yogs 1; 2; 075
oldest system after the olose
of the Vedis peried, 79;
the cause of Ka'ravs, 32,
YogabAdsya 83,
Yogatastza 43, 33 (fn).
Yogasatra 81; 83,






